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DEDICATION 


The work and ambition of a life-time is herein humbly 
dedicated with supreme reverence to the great sages 
of India, who, for the first time in history, formulated 
the true principles of freedom and devoted themselves 
to the holy quest of truth and the final assessment 
and discovery of the ultimate spiritual essence of 
man through their concrete lives, critical thought, 
dominant will and self-denial. 


NOTE ON THE PRONUNCIATION OF 
TRANSLITERATED SANSKRIT 
AND PALI WORDS 


The vowels are pronounced almost in the same way 
as in Italian, except that the sound of @ approaches 
that of o in dond or u in but, and č that of a as in army. 
The consonants are as in English, except c, ck in church; 
t, d, n are cerebrals, to which English £, d, x almost 
correspond; 7, d, 7 are pure dentals; ££, gh, ch, jh, 
th, dh, th, dh, ph, bh are the simple sounds plus an 
aspiration; # is the French g»; y is usually pronounced 
as 77, and 5, g as sh. 


PREFACE 


HE old civilisation of India was a concrete unity .of many- 

sided developments in art, architecture, literature, religion, 
morals, and science so far as it was understood in those days. 
But the most important achievement of Indian thought was 
philosophy. It was regarded as the goal of all the highest 
practical and theoretical activities, and it indicated the point of 
unity amidst all the apparent diversities which the complex 
growth of culture over a vast area inhabited by different peoples 
produced. It is not in the history of foreign invasions, in the 
rise of independent kingdoms at different times, in the empires 
of this or that great monarch that the unity of India is to be 
sought. It is essentially one of spiritual aspirations and obedience 
to the law of the spirit, which were regarded as superior to every- 
thing else, and it has outlived all the political changes through 
which India passed. 

The Greeks, the Huns, the Scythians, the Pathans and the 
Moguls who occupied the land and controlled the political 
machinery never ruled the minds of the people, for these political 
events were like hurricanes or the changes of season, mere 
phenomena of a natural or physical order which never affected 
the spiritual integrity of Hindu culture. If after a passivity of 
some centuries India is again going to become creative it is 
mainly on account of this fundamental unity of her progress and 
civilisation and not for anything that she may borrow from other 
countries. It is therefore indispensably necessary for all those 
who wish to appreciate the significance and potentialities of 
Indian culture that they should properly understand the history 
of Indian philosophical thought which is the nucleus round 
which all that is bestand highest in India has grown. Much harm 
has already been done by the circulation of opinions that the 
culture and philosophy of India was dreamy and abstract. It is 
therefore very necessary that Indians as well as other peoples 
should become more and more acquainted with the true charac- 
teristics of the past history of Indian thought and form a correct 
estimate of its special features. 

But it is not only for the sake of the right understanding of 
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India that Indian philosophy should be read, or only as a record 
of the past thoughts of India. For most of the problems that 
are still debated in modern philosophical thought occurred in 
more or less divergent forms to the philosophers of india. Their 
discussions, difficulties and solutions when properly grasped in 
connection with the problems of our own times may throw light 
on the course of the process of the future reconstruction of modern 
thought. The discovery of the important features of Indian 
philosophical thought, and a due appreciation of their full signi- 
ficance, may turn out to be as important to modern philosophy 
as the discovery of Sanskrit has been to the investigation of 
modern philological researches. It is unfortunate that the task 
of re-interpretation and re-valuation of Indian thought has not 
yet been undertaken on a comprehensive scale. Sanskritists 
also with very few exceptions have neglected this important 
field of study, for most of these scholars have been interested 
more in mythology, philology, and history than in philosophy. 
Much work however has already been done in the way of the 
publication of a large number of important texts, and translations 
of some of them have also been attempted. But owing to the 
presence of many technical terms in advanced Sanskrit philo- 
sophical literature, the translations in most cases are hardly in- 
telligible to those who are not familiar with the texts themselves. 

A work containing some general account of the mutual rela- 
tions of the chief systems is necessary for those who intend to 
pursue the study of a particular school. This is also necessary 
for lay readers interested in philosophy and students of Western 
philosophy who have no inclination or time to specialise in any 
Indian system, but who are at the same time interested to know 
what they can about Indian philosophy. In my two books Tke 
Study of Patanjali and Yoga Philosophy in relation to other Indian 
Systems of Thought Y have attempted to interpret the Sāmkhya 
and Yoga systems both from their inner point of view and from 
the point of view of their relation to other Indian systems. The 
present attempt deals with the important features of these as also 
of all the other systems and seeks to show some of their inner 
philosophical relations especially in regard to the history of their 
development. I have tried to be as faithful to the original texts 
as I could and have always given the Sanskrit or Pāli technical 
terms for the help of those who want to make this book a guide 
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texts have generally been given in footnotes in those cases where 
a difference of interpretation was anticipated or where it was felt 
that a reference to the text would make the matter clearer, or 
where the opinions of modern writers have been incorporated. 

It gives me the greatest pleasure to acknowledge my deepest 
gratefulness to the Hon’ble Maharaja Sir Manindrachandra 
Nundy, K.C.LE. Kashimbazar, Bengal, who has kindly promised 
to bear the entire expense of the publication of both volumes 
of the present work. 

The name of this noble man is almost a household word in 
Bengal for the magnanimous gifts that he has made to educational 
and other causes. Up till now he has made a total gift of about 
£300,000, of which those devoted to education come to about 
4200,000. But the man himself is far above the gifts he has 
made. His sterling character, universal sympathy and friendship, 
his kindness and amiability make him a veritable Bodhisattva— 
one of the noblest of men that I have ever seen. Like many 
other scholars of Bengal, I am deeply indebted to him for the 
encouragement that he has given me in the pursuit of my studies 
and researches, and my feelings of attachment and gratefulness 
for him are too deep for utterance. 

I am much indebted to my esteemed friends Dr E. J. Thomas 
of the Cambridge University Library and Mr Douglas Ainslie 
for their kindly revising the proofs of this work, in the course 
of which they improved my English in many places. To the 
former I am also indebted for his attention to the translitera- 
tion of a large number of Sanskrit words, and also for the 
whole-hearted sympathy and great friendliness with which he 
assisted me with his advice on many points of detail, in par- 
ticular the exposition of the Buddhist doctrine of the cause of 
rebirth owes something of its treatment to repeated discussions 
with him. 

I also wish to express my gratefulness to my friend Mr 
N. K. Siddhanta, M.A., late of the Scottish Churches College, and 
Mademoiselle Paule Povie for the kind assistance they have 
rendered in preparing the index. My obligations are also due to 
the Syndics of the Cambridge University Press for the honour 
they have done me in publishing this work. 

To scholars of Indian philosophy who may do me the honour 
of reading my book and who may be impressed with its inevit- 
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More is found in the Brahmanas, but I do not think it worth 
while to elaborate the broken shreds of thought of this epoch. 
I could have dealt with the Upanisad period more fully, but 
many works on the subject have already been published in 
Europe and those who wish to go into details will certainly go 
to them. I have therefore limited myself to the dominant current 
flowing through the earlier Upanisads. Notices of other currents 
of thought will be given in connection with the treatment of other 
systems in the second volume with which they are more intimately 
connected. It will be noticed that my treatment of early Bud- 
dhism is in some places of an inconclusive character. This is 
largely due to the inconclusive character of the texts which were 
put into writing long after Buddha in the form of dialogues and 
where the precision and directness required in philosophy were 
not contemplated. This has given rise to a number of theories 
about the interpretations of the philosophical problems of early 
Buddhism among modern Buddhist scholars and it is not always 
easy to decide one way or the other without running the risk of 
being dogmatic; and the scope of my work was also too limited 
to allow me to indulge in very elaborate discussions of textual 
difficulties. But still I also have in many places formed theories 
of my own, whether they are right or wrong it will be for scholars 
to judge. I had no space for entering into any polemic, but it 
will be found that my interpretations of the systems are different 
in some cases from those offered by some European scholars who 
have worked on them and I leave it to those who are acquainted 
with the literature of the subject to decide which of us may be 
in the right. I have not dealt elaborately with the new school of 
Logic (Navya-Nyaya) of Bengal, for the simple reason that most 
of the contributions of this school consist in the invention of 
technical expressions and the emphasis put on the necessity of 
strict exactitude and absolute preciseness of logical definitions 
and discussions and these are almost untranslatable in intelligible 
English. I have however incorporated what important differences 
of philosophical points of view I could find in it. Discussions of 
a purely technical character could not be very fruitful in a work 
like this. The bibliography given of the different Indian systems 
in the last six chapters is not exhaustive but consists mostly of 
books which have been actually studied or consulted in the 
writing of those chapters. Exact references to the pages of the 
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able shortcomings and defects, I can only pray in the words of 
Hemacandra: 


Pramanasiddhantaviruddham atra 
Vatkiūciduktam matimandyadosat 
Matsaryyam utsāryya tadaryyacittah 
Prasādam adhaya višodhayantu!. 


S.D. 


TRINITY COLLEGE, 
CAMBRIDGE. 


February, 1922. 


1 May the noble-minded scholars instead of cherishing ill feeling kindly correct 
whatever errors have been here committed through the dullness of my intellect in the 
way of wrong interpretations and misstatements. 
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CHAPTER I 
INTRODUCTORY 


THE achievements of the ancient Indians in the field of philosophy 
are but very imperfectly known to the world at large, and it is 
unfortunate that the condition is no better even in India. There 
is a small body of Hindu scholars and ascetics living a retired 
life in solitude, who are well acquainted with the subject, but they 
do not know English and are not used to modern ways of thinking, 
and the idea that they ought to write books in vernaculars in 
order to popularize the subject does not appeal to them. Through 
the activity of various learned bodies and private individuals both 
in Europe and in India large numbers of philosophical works in 
' Sanskrit and Pāli have been published, as well as translations of 
a few of them, but there has been as yet little systematic attempt 
on the part of scholars to study them and judge their value. There 
are hundreds of Sanskrit works on most of the systems of Indian 
thought and scarcely a hundredth part of them has been trans- 
lated. Indian modes of expression, entailing difficult technical 
philosophical terms are so different from those of European 
thought, that they can hardly ever be accurately translated. It 
is therefore very difficult for a person unacquainted with Sanskrit 
to understand Indian philosophical thought in its true bearing 
from translations. Pāli is a much easier language than Sanskrit, 
but a knowledge of Pali is helpful in understanding only the 
earliest school of Buddhism, when it was in its semi-philosophical 
stage. Sanskrit is generally regarded as a difficult language. But 
no one from an acquaintance with Vedic or ordinary literary 
Sanskrit can have any idea of the difficulty of the logical and 
abstruse parts of Sanskrit philosophical literature. A man who 
can easily understand the Vedas, the. Upanisads, the Puranas, the 
Law Books and the literary works, and is also well acquainted with 
European philosophical thought, may find it literally impossible 
to understand even small portions of a work of advanced Indian 
logic, or the dialectical Vedanta. This is due to two reasons, the 
use of technical terms and of great condensation in expression, 
and the hidden allusions to doctrines of other systems. The 
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tendency to conceiving philosophical problems in a clear and un- 
ambiguous manner is an important feature of Sanskrit thought, but 
from the ninth century onwards, the habit of using clear, definite, 
and precise expressions, began to develop inavery striking manner, 
and asa result of that a large number of technical terms began tobe 
invented. These terms are seldom properly explained, and it is 
presupposed that the reader who wants to read the works should 
have a knowledge of them. Any one in olden times who took to the 
study of any system of philosophy, had to do so with a teacher, who 
explained those terms to him. The teacher bimself had got it from 
his teacher, and he from his. There was no tendency to popularize 
philosophy, for the idea then prevalent was that only the chosen 
few who had otherwise shown their fitness, deserved to become 
fit students (adhikari) of philosophy, under the direction of a 
teacher. Only those who had the grit and high moral strength 
to devote their whole life to the true understanding of philosophy 
and the rebuilding of life in accordance with the high truths of 
philosophy were allowed to study it. 

Another difficulty which a beginner will meet is this, that 
sometimes the same technical terms are used in extremely 
different senses in different systems. The student must know the 
meaning of each technical term with reference to the system in 
which it occurs, and no dictionary will enlighten him much about 
the matter! He will have to pick them up as he advances and 
finds them used. Allusions to the doctrines of other systems and 
their refutations during the discussions of similar doctrines in any 
particular system of thought are often very puzzling even to a 
well-equipped reader; for he cannot be expected to know all the 
doctrines of other systems without going through them, and so 
it often becomes difficult to follow the series of answers and 
refutations which are poured forth in the course of these discus- 
sions. There are two important compendiums in Sanskrit giving 
a summary of some of the principal systems of Indian thought, 
viz. the Sarvadarsanasamgraha, and the Saddaršanasamuccaya of 
Haribhadra with the commentary of Gunaratna; but the former is 
very sketchy and can throw very little light on the understanding 
of the ontological or epistemological doctrines of any of the 
systems. It has been translated by Cowell and Gough, but I 


1 Recently a very able Sanskrit dictionary of technical philosophical terms called 
Nyāyakoša has been prepared by M. M. Bhīmācārya Jhalkikar, Bombay, Govt. Press. 


D 


r] Introductory 3 


am afraid the translation may not be found very intelligible. 
Gunaratna'scommentaryisexcellentso faras Jainism is concerned, 
and it sometimes gives interesting information about other 
systems, and also supplies us with some short bibliographical 
notices, but it seldom goes on to explain the epistemological or 
ontological doctrines or discussions which are so necessary for the 
right understanding of any of the advanced systems of Indian 
thought. Thus in the absence of a book which could give us in 
brief the main epistemological, ontological, and psychological 
positions of the Indian thinkers, it is difficult even for a good 
Sanskrit scholar to follow the advanced philosophical literature, 
even though he may be acquainted with many of the technical 
philosophical terms. I have spoken enough about the difficulties 
of studying Indian philosophy, but if once a person can get him- 
self used to the technical terms and the general positions of the 
different Indian thinkers and their modes of expression, he can 
master the whole by patient toil. The technical terms, which are 
a source of difficulty at the beginning, are of inestimable value in 
helping us to understand the precise and definite meaning of the 
writers who used them, and the chances of misinterpreting or 
misunderstanding them are reduced to a minimum. Ít is I think 
well-known that avoidance of technical terms has often rendered 
philosophical works unduly verbose, and liable to misinterpre- 
tation. The art of clear writing is indeed a rare virtue and every 
philosopher cannot expect to have it. But when technical ex- 
pressions are properly formed, even a bad writer can make himself 
understood. In the early days of Buddhist philosophy in the 
Pali literature, this difficulty is greatly felt. There are some 
technical terms here which are still very elastic and their repeti- 
tion in different places in more or less different senses heighten 
the difficulty of understanding the real meaning intended to be 
conveyed. 

But is it necessary that a history of Indian philosophy should 
be written? There are some people who think that the Indians 
never rose beyond the stage of simple faith and that therefore they 
cannot have any philosophy at all in the proper sense of the term. 
Thus Professor Frank Thilly of the Cornell University says in 
his History of Philosophy” “A universal history of philosophy would 
include the philosophies of all peoples. Not all peoples, however 

1 New York, 1914, p- 3. 
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have produced real systems of thought, and the speculations of 
only a few can be said to have had a history. Many do not rise 
beyond the mythological stage. Even the theories of Oriental 
peoples, the Hindus, Egyptians, Chinese, consist, in the main, of 
mythological and ethical doctrines, and are not thoroughgoing 
systems of thought: they are shot through with poetry and faith. 
We shall, therefore, limit ourselves to the study of the Western 
countries, and begin with the philosophy of the ancient Greeks, 
on whose culture our own civilization in part, rests.” There are 
doubtless many other people who hold such uninformed and 
untrue beliefs, which only show their ignorance of Indian matters. 
It is not necessary to say anything in order to refute these views, 
for what follows will I hope show the falsity of their beliefs. If 
they are not satisfied, and want to know morč definitély and 
elaborately about the contents of the different systems, I am afraid 
they will have to go to the originals referred to in the biblio- 
graphical notices of the chapters. 

There is another opinion, that the time has not yet come for 
an attempt to write a history of Indian philosophy. Two 
different reasons are given from two different points of view. It 
is said that the field of Indian philosophy is so vast, and such a 
vast literature exists on each of the systems, that it is not possible 
for anyone to collect his materials directly from the original 
sources, before separate accounts are prepared by specialists 
working in each of the particular systems. There is some truth 
in this objection, but although in some of the important systems 
the literature that exists is exceedingly vast, yet many of them 
are more or less'repetitions of the same subjects, and a judicious 
selection of twenty or thirty important works on each of the 
systems could certainly be made, which would give a fairly correct 
exposition. In my own undertaking in this direction I have 
always drawn directly from the original texts, and have always 
tried to collect my materials from those sources in which they 
appear at their best. My space has been very limited and I have 
chosen the features which appeared to me to be the most 
important. I had to leave out many discussions of difficult 
problems and diverse important bearings of each of the systems 
to many interesting aspects of philosophy. This I hope may be 
excused in a history of philosophy which does not aim at com- 
pleteness. There are indeed many defects and shortcomings, and 
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these would have been much less im thé case of a writer abler 
than the present one. At any rate it may be hoped that the 
imperfections of the present attenipt will be a stimulus to those 
whose better and more competent efforts will supersede it. No 
attempt ought to be called impossible on account of its imper- 
fections. 

In the second place it is said that the ‘Indians had no proper 
and accurate historical records and biographies and it is therefore 
impossible to write a history of Indian philosophy. This objection 
is also partially valid. But this defect does not affect us so much 
as one would at first sight suppose; for, though the dates of the 
earlier beginnings are very obscure, yet, in later times, we ate in 
a position to affirm some dates and to point out priority and 
posteriority in the case of other thinkers. As most of the systems 
developed side by side through many centuries their mutual 
relations also developed, and these could be well observed. The 
special nature of this development has been touched on in the 
fourth chapter. Most of the systems had very early beginnings 
and a continuous course of development through the succeeding 
centuries, and it is not possible to take the state of the philosophy 
of a particular system at a particular time and contrast it with 
the state of that system at a later time; for the later state did not 
supersede the previous state, but only showed a more coherent 
form of it, which was generally true to the original system but 
was more determinate. Evolution through history has in Western 
countries often brought forth the development of more coherent 
types of philosophic thought, but in India, though the types 
remained the same, their development through history made them 
more and more coherent and determinate. Most of the parts 
were probably existent in the earlier stages, but they were in an 
undifferentiated state; through the criticism and conflict of the 
different schools existing side by side the parts of each of the 
systems of thought became more and more differentiated, deter- 
minate, and coherent. In some cases this development has been 
almost imperceptible, and in many cases the earlier forms have 
been lost, or so inadequately expressed that nothing definite 
could be made out of them. Wherever such a differentiation 
could be made in the interests of philosophy, I have tried to do 
it But I have never considered it desirable that the philosophical 
interest should be subordinated to the chronological It is no 
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doubt true that more definite chronological information would be 
a very desirable thing, yet I am of opinion that the little 
chronological data we have give us a fair amount of help in form- 
ing a general notion about the growth and development of the 
different systems by mutual association and conflict., If the con- 
dition of the development of philosophy in India had been the 
same as in Europe, definite chronological knowledge would be 
considered much more indispensable. For, when one system 
supersedes another, it is indispensably necessary that we should 
know which preceded and which succeeded. But when the systems 
are developing side by side, and when we are getting them in 
their richer and better forms, the interest with regard to the 
conditions, nature and environment of their early origin has rather 
a historical than a philosophical interest. I have tried as best 
I could to form certain general notions as regards the earlier 
stages of some of the systems, but though the various features of 
these systems at these stages in detail may not be ascertainable, 
yet this, I think, could never be considered as invalidating the 
whole programme. Moreover, even if we knew definitely the 
correct dates of the thinkers of the same system we could not 
treat them separately, as is done in European philosophy, without 
unnecessarily repeating the same thing twenty times over; for 
they all dealt with the same system, and tried to bring out the 
same type of thought in more and more determinate forms. 

The earliest literature of India is the Vedas. These consist 
mostly of hymns in praise of nature gods, such as fire, wind, etc. 
Excepting in some of the hymns of the later parts of the work 
(probably about 1000 B.C.), there is not much philosophy in them 
in our sense of the term. It is here that we first find intensely 
interesting philosophical questions of a more or less cosmological 
character expressed in terms of poetry and imagination. In the 
later Vedicworks called the Brahmanas and the Aranyakas written 
mostly in prose, which followed the Vedic hymns, there are two 
tendencies, viz. one that sought to establish the magical forms of 
ritualistic worship, and the other which indulged in speculative 
thinking through crude generalizations. This latter tendency was 
indeed much feebler than the former, and it might appear that 
the ritualistic tendency had actually swallowed up what little of 
philosophy the later parts of the Vedic hymns were trying to 
express, but there are unmistakable marks that this tendency 
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existed and worked. Next to this come certain treatises written 
in prose and verse called the Upanisads, which contain various 
sorts of philosophical thoughts mostly monistic or singularistic 
but also some pluralistic and dualistic ones. These are not 
reasoned statements, but utterances of truths intuitively perceived 
or felt as unquestionably real and indubitable, and carrying great 
force. vigour, and persuasiveness with them. It is very probable 
that many of the earliest parts of this literature are as old as 
500 B.C. to 700 B.C. Buddhist philosophy began with the Buddha 
from some time about 500 B.C. There is reason to believe that 
Buddhist philosophy continued to develop in India in one or 
other of its vigorous forms till some time about the tenth or 
eleventh century A.D. The earliest beginnings of the other Indian 
systems of thought are also to be sought chiefly between the age 
of the Buddha to about 200 B.C. Jaina philosophy was probably 
prior to the Buddha. But except in its earlier days, when it came 
in conflict with the doctrines of the Buddha, it does not seem to 
me that the Jaina thought came much in contact with other 
systems of Hindu thought. Excepting in some forms of Vaisnava 
thought in later times, Jaina thought is seldom alluded to by 
the Hindu writers or later Buddhists, though some Jains like 
Haribhadra and Gunaratna tried to refute the Hindu and Buddhist 
systems. The non-aggressive nature of their religion and ideal 
may to a certain extent explain it, but there may be other 
reasons too which it is difficult for us to guess. It is interesting 
to note that, though there have been some dissensions amongst 
the Jains about dogmas and creeds, Jaina philosophy has not 
split into many schools of thought more or less differing from one 
another as Buddhist thought did. 

The first volume of this work will contain Buddhist and Jaina 
philosophy and the six systems of Hindu thought. These six sys- 
tems of orthodox Hindu thought are the Samkhya, the Yoga, the 
Nyāya, the Vaisesika, the Mimamsa (generally known as Pūrva 
Mimamsa), and the Vedanta (known also as Uttara Mimamsa). 
Of these what is differently known as Samkhya and Yoga are but 
different schools of one system. The Vaisesika and the Nyaya in 
later times became so mixed up that, though in early times the 
similarity of the former with Mimamsa was greater than that with 
Nyaya, they came to be regarded as fundamentally almost the 
same systems. Nyāya and Vaisesika have therefore been treated 
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together. In addition to these systems some theistic systems began 
to grow prominent from the ninth century-A-D. They also probably 
had their early beginnings at the time of the Upanisads. But at 
that time their interest was probably concentrated on problems 
of morality and religion. It is not improbable that these were 
associated with certain metaphysical theories also, but no works 
treating them in a systematic way are now available. One of 
their most important early works is the. Bhagavadģītā. This book 
is rightly regarded as one of the greatest masterpieces of Hindu 
thought. It is written in verse, and deals with moral, religious, 
and metaphysical problems, in a loose form. It is its lack of 
system and method which gives it its peculiar charm more akin 
to the poetry of the Upanisads than to the dialectical and syste- 
matic Hindu thought. From the ninth century onwards attempts 
were made to supplement these loose theistic ideas which were 
floating about and forming integral parts of religious creeds, by 
metaphysical theories. Theism is often dualistic and pluralistic, 
and so are all these systems, which are known as different schools 
of Vaisnava philosophy. Most of the Vaisnava thinkers wished 
to show that their systems were taught in the Upanisads, and thus 
wrote commentaries thereon ta prove their interpretations, and 
also wrote commentaries on the Brakmasitra, the classical ex- 
position of the philosophy of the Upanisads. In addition to the 
works of these Vaisnava thinkers there sprang up another class 
of theistic works which were of a more eclectic nature. These 
also had their beginnings in periods as old as the Upanisads. 
They are known as the Saiva and Tantra thought, and are dealt 
with in the second volume of this work. - 

We thus see that the earliest beginnings of most systems of 
Hindu thought can be traced to some time between 600 B.C. to 
100 or 200 B.C. It is extremely difficult to say anything about 
the relative priority of the systems with any degree of certainty. 
Some conjectural attempts have been made in this work with 
regard to some of the systems, but how far they are correct, it 
will be for our readers to judge. Moreover during the earliest 
manifestation of a system some crude outlines only are traceable. 
As time went on the systems of thought began to develop side 
by side. Most of them were taught from the time in which they 
were first conceived to about the seventeenth century A.D. in an 
unbroken chain of teachers and pupils. Even now each system 
of Hindu thought has its own adherents, though few people now 
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care to write any new works upon them. In the history of the 
growth of any system of Hindu thought we find that as time went 
on, and as new problems were suggested, each system tried to 
answer them consistently with its own doctrines. The order in 
which we have taken the philosophical systems could not be 
strictly a chronological one. Thus though it is possible that the 
earliest speculations of some form of Samkhya, Yoga, and 
Mimamsa were prior to Buddhism yet they have been treated 
after Buddhism and Jainism, because the elaborate works of these 
systems which we now possess are later than Buddhism..Ín my 
opinion the Vaišesika system is also probably pre-Buddhistic, 
but it has been treated later, partly on account of its association 
with Nyaya, and partly on account of the fact that all its com- 
mentaries are of a much later date. It seems to me almost certain 
that enormous quantities of old philosophical literature have been 
lost, which if found could have been of use to us in showing the 
stages of the early growth of the systems and their mutual 
relations. But as they are not available we have to be satisfied 
with what remains. Theoriginal sources from which I have drawn 
my materials have all been indicated in the hrief accounts of the 
literature of each system which I have put in before beginning 
the study of any particular system of thought. 

In my interpretations I have always tried to follow the original 
sources as accurately as I:could. This has sometimes led to old 
and unfamiliar modes of expression, but this course seemed to me 
to be preferable to the adoption of European modes of thought 
for the expression of Indian ideas. But even in spite of this 
striking similarities to many of the modern philosophical doctrines 
and ideas will doubtless be noticed. This only proves that the 
human mind follows more or less the same modes of rational 
thought. I have never tried to compare any phase of Indian 
thought with European, for this is beyond the scope of my present 
attempt, but if I may be allowed to express my own conviction, 
I might say that many of the philosophical doctrines of European 
philosophy are essentially the same as those found in Indian 
philosophy. The main difference is often the difference of the 
point of view from which the same problems appeared in such a 
variety of forms in the two countries. My own view with regard 
to the net value of Indian philosophical development will be ex- 
pressed in the concluding chapter of the second volume of the 
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CHAPTER II 
THE VEDAS, BRAHMANAS AND THEIR PHILOSOPHY 


The Vedas and their antiquity. 


THE sacred books of India, the Vedas, are generally believed 
to be the earliest literary record of the Indo-European race. It 
is indeed difficult to say when the earliest portions of these com- 
positions came into existence. Many shrewd guesses have been 
offered, but none of them can be proved to be incontestably true. 
Max Müller supposed the date to be 1200 B.C., Haug 2400 B.C. 
and Bal Gangadhar Tilak 4000 B.C. The ancient Hindus seldom 
kept any historical record of their literary, religious or political 
achievements. The Vedas were handed down from mouth to 
mouth from a period of unknown antiquity; and the Hindus 
generally believed that they were never composed by men. It was 
therefore generally supposed that either they were taught by God 
to the sages, or that they were of themselves revealed to the sages 
who were the “seers” (mantradrasta) of the hymns. Thus we find 
that when some time had elapsed after the composition of the 
Vedas, people had come to look upon them not only as very old, 
but so old that they had, theoretically at least, no beginning in 
time, though they were believed to have been revealed at some 
unknown remote period at the beginning of each creation. 


The place of the Vedas in the Hindu mind. 


When the Vedas were composed, there was probably no 
system of writing prevalent in India. But such was the scrupulous 
zeal of the Brahmins, who got the whole Vedic literature by 
heart by hearing it from their preceptors, that it has been trans- 
mitted most faithfully to us through the course of the last 3000 
years or more with little or no interpolations at all. The religious 
history of India had suffered considerable changes in the latter 
periods, since the time of the Vedic civilization, but such was 
the reverence paid to the Vedas that they had ever remained as 
the highest religious authority for all sections of the Hindus at 
all times. Even at this day all the obligatory duties of the Hindus 
at birth, marriage, death, etc., are performed according to the old 
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Vedic ritual. The prayers that a Brahmin now says three times 
a day are the same selections of Vedic verses as were used as 
prayer verses two or three thousand years ago. A little insight 
into the life of an ordinary Hindu of the present day will show 
that the system of image-worship is one that has been grafted 
upon his life, the regular obligatory duties of which are ordered 
according to the old Vedic rites. Thus an orthodox Brahmin 
can dispense with image-worship if he likes, but not so with his 
daily Vedic prayers or other obligatory ceremonies. Even at 
this day there are persons who bestow immense sums of money 
for the performance and teaching of Vedic sacrifices and rituals. 
Most of the Sanskrit literatures that flourished after the Vedas 
base upon them their own validity, and appeal to them as 
authority. Systems of Hindu philosophy not only own their alle- 
giance to the Vedas, but the adherents of each one of them would 
often quarrel with others and maintain its superiority by trying 
to prove that it and it alone was the faithful follower of the 
Vedas and represented correctly their views. The laws which 
regulate the social, legal, domestic and religious customs and 
rites of the Hindus even to the present day are said to be but 
mere systematized memories of old Vedic teachings, and are 
held to be obligatory on their authority. Even under British 
administration, in the inheritance of property, adoption, and in 
such other legal transactions, Hindu Law is followed, and this 
claims to draw its authority from the Vedas. To enter into 
details is unnecessary. But suffice it to say that the Vedas, far 
from being regarded as a dead literature of the past, are still 
looked upon as the origin and source of almost all literatures 
except purely secular poetry and drama. Thus in short we may 
say that in spite of the many changes that time has wrought, 
the orthodox Hindu life may still be regarded in the main as an 
adumbration of the Vedic life, which had never ceased to shed 
its light all through the past. 


Classification of the Vedic literature. 


A beginner who is introduced for the first time to the study 
of later Sanskrit literature is likely to appear somewhat confused 
when he meets with authoritative texts of diverse purport and 
subjects having the same generic name “Veda” or “ Sruti” (from 
fru to hear); for Veda in its wider sense is not the name of any 
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particular book, but of the literature of a particular epoch ex- 
tending over a long period, say two thousand years or so. As 
this literature represents the total achievements of the Indian 
people in different directions for such a long period, it must of 
necessity be of a diversified character. If we roughly classify 
this huge literature from the points of view of age, language, and 
subject matter, we can point out four different types, namely the 
Samhita or collection of verses (sam together, #zta put), Brāh- 
manas, Aranyakas (“forest treatises”) and the Upanisads. All 
these literatures, both prose and verse, were looked upon as so 
holy that in early times it was thought almost a sacrilege to write 
them; they were therefore learnt by heart by the Brahmins from 
the mouth of their preceptors and were hence called Sruéz (liter- 
ally anything heard). 


The Samhitās. 


There are: four collections or Samhitas, namely Rg-Veda, 
Sama-Veda, Yajur-Veda and Atharva-Veda. Of these the Rg- 
Veda is probably the earliest. The Sāma-Veda has practically 
no independent value, for it consists of stanzas taken (excepting 
only 75) entirely from the Rg-Veda, which were meant to be 
sung to certain fixed melodies, and may thus be.called the book 
of chants. The Yajur-Veda however contains in addition to the 
verses taken from the Rg-Veda many original prose formulas. 
The arrangement of the verses of the Sama-Veda is solely with 
reference to their place and use in the Soma sacrifice; the con- 
tents of the Yajur-Veda are arranged in the order in which the 
verses were actually employed in the various religious sacrifices. 
It is therefore called the Veda of Yajus—sacrificial prayers. These 
may be contrasted with the arrangement in the Rg-Veda in this, 
that there the verses are generally arranged in accordance with 
the gods who are adored in them. Thus, for example, first we get 
all the poems addressed to Agni or the Fire-god, then all those 
to the god Indra and so on. The fourth collection, the Atharva- 
Veda, probably attained its present form considerably later than 
the Rg-Veda. In spirit, however, as Professor Macdonell says, 
“itis not only entirely different from the Rigveda but represents a 
much more primitive stage of thought. While the Rigveda deals 
almost exclusively with the higher gods as conceived by a com- 

1 Panini, III. iii. 94. 
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paratively advanced and refined sacerdotal class,the Atharva- Veda 
is, in the main a book of spells and incantations appealing to the 
demon world, and teems with notions about witchcraft current 
among the lower grades of the population, and derived from an 
immemorial antiquity. These two, thus complementary to each 
other in contents are obviously the most important of the four 
Vedas?” 


The Brāhmaņas*. 


After the Samhitās there grew up the theological treatises 
called the Brahmanas, which were of a distinctly different literary 
type. They are written in prose, and explain: the sacred signi- 
ficance of the different rituals to those who are not already 
familiar with them. “They reflect,” says Professor Macdonell, 
* the spirit of an age in which all intellectual activity is concen- 
trated on the sacrifice, describing its ceremonies, discussing its 
value, speculating on its origin and significance." These works 
are full of dogmatic assertions, fanciful symbolism and specu- 
lations of an unbounded imagination in the field of sacrificial 
details... The sacrificial ceremonials were probably never so 
elaborate at the time when the early hymns were composed. 
But when the collections of hymns were being handed down from 
generation to generation the ceremonials became more and more 
complicated. Thus there came about the necessity of the dis- 
tribution of the different sacrificial functions amongseveral distinct 
classes of priests. We may assume that this was a period when 
the caste system was becoming established, and when the only 
thing which could engage wise and religious minds was sacrifice 
and its elaborate rituals. Free speculative thinking was thus 
subordinated to the service of the sacrifice, and the result was 
the production of the most fanciful sacramental and symbolic 

1 A. A. Macdonell’s History of Sanskrit Literature, p. 31. : 

2 Weber (Hist. Ind. Lit., p. 11, note) says that the word Brāhmaņa signifies “that 
which relates to prayer rahman.” Max Muller (S. B. E. 1. p. lxvi) says that Brah- 
mana meant ''originally the sayings of Brahmans, whether in the general sense of 
priests, or in the more special sense of Brahman-priests.” Eggeling (5.2 £.x11. Introd. 
p. xxii) says that the Brahmanas were so called ‘probably either because they were 
intended for the instruction and guidance of priests (brahman) generally; or because 
they were, for the most part, the authoritative utterances of such as were thoroughly 
versed in Vedic and sacrificial lore and competent to act as Brahmans or superintend- 
ing priests.” But in view of the fact that the Brahmanas were also supposed to be as 
much revealed as the Vedas, the present writer thinks that Weber's view is the correct 
one. 
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system, unparalleled anywhere but among the Gnostics. It is 
now generally believed that the close of the Brahmana period 
was not later than 500 B.C. 


The Aranyakas. 


As a further development of the Brahmanas however we get 
the Aranyakas or forest treatises. These works were probably 
composed for old men who had retired into the forest and were 
thus unable to perform elaborate sacrifices requiring a multitude 
of accessories and articles which could not be procured in forests. 
In these, meditations on certain symbols were supposed to be of 
great merit, and they gradually began to supplant the sacrifices 
as being of a superior order. It is here that we find that amongst 
a certain section of intelligent people the ritualistic ideas began 
to give way, and philosophic speculations about the nature of 
truth became gradually substituted in their place. To take an 
illustration from the beginning of the Brhadaranyaka we find 
that instead of the actual performance of the horse sacrifice 
(asvamedha) there are directions for meditating upon the dawn 
(Usas) as the head of the horse, the sun as the eye of the horse, 
the air as its life, and soon. This is indeed a distinct advance- 
ment of the claims of speculation or meditation over the actual 
performance of the complicated ceremonials of sacrifice. The 
growth of the subjective speculation, as being capable of bringing 
the highest good, gradually resulted in the supersession of Vedic 
ritualism and the establishment of the claims of philosophic 
meditation and self-knowledge as the highest goal of life. Thus 
we find that the Aranyaka age was a period during which free 
thinking tried gradually to shake off the shackles of ritualism 
which had fettered it for a long time. It was thus that the 
Aranyakas could pave the way for the Upanisads, revive the 
germs of philosophic speculation in the Vedas, and develop them 
in a manner which made the Upanisads the source of all philo- 
sophy that arose in the world of Hindu thought. 


The Rg-Veda, its civilization. 


. The hymns of the Rg-Veda are neither the productions of a 
single hand nor do they probably belong to any single age. They 
were composed probably at different periods by different sages, 
and it is not improbable that some of them were composed 
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before the Aryan people entered the plains of India. They were 
handed down from mouth to mouth and gradually swelled through 
the new additions that were made by the poets of succeeding 
generations. It was when the collection had increased to a very 
considerable extent that it was probably arranged in the present 
form, or in some other previous forms to which the present 
arrangement owes its origin. They therefore reflect the civilization 
of the Aryan people at different periods of antiquity before and 
after they had come to India. This unique monument of a long 
vanished age is of great aesthetic value, and contains much that'is 
genuine poetry. It enables us to get an estimate of the primitive 
society which produced it—the oldest book of the Aryan race. 
The principal means of sustenance were cattle-keeping and the 
cultivation of the soil with plough and harrow, mattock and hoe, 
and watering the ground when necessary with artificial canals. 
“The chief food consists,” as Kaegi says, “together with bread, 
of various preparations of milk, cakes-of flour and butter, many 
sorts of vegetables and fruits; meat cooked on the spits or in pots, 
is little used, and was probably eaten only at the great feasts and 
family gatherings. Drinking plays throughout a much more im- 
portant part than eating.” The wood-worker built war-chariots 
and wagons, as also more delicate carved works and artistic cups. 
Metal-workers, smiths and potters continued their trade. The 
women understood the plaiting of mats, weaving and sewing; 
they manufactured the wool of the sheep into clothing for men 
and covering for animals. The group of individuals forming a 
tribe was the highest political unit; each of the different families 
forming a tribe was under the sway of the father or the head of 
the family. Kingship was probably hereditary and in some cases 
electoral. Kingship was nowhere absolute, but limited by the 
will of the people. Most developed ideas of justice, right and 
law, were present in the country. Thus Kaegi says, “the hymns 
strongly prove how deeply the prominent minds in the people 
were persuaded that the eternal ordinances of the rulers of the 
world were as inviolable in mental and moral matters as in the 
realm of nature, and that every wrong act, even the unconscious, 
was punished and the sin expiated*" Thus it is only right and 
proper to think that the Aryans had attained a pretty high degree 


1 The Rigveda, by Kaegi, 1886 edition, p. 13. 2 Ibid. p. 18. 
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of civilization, but nowhere was the sincere spirit of the Aryans 
more manifested than in religion, which was the most essential and 
dominant feature of almost all the hymns, except a few secular 
ones. Thus Kaegi says, “The whole significance of the Rigveda 
in reference to the general history of religion, as has repeatedly 
been pointed out in modern times, rests upon this, that it presents 
to us the development of religious conceptions from the earliest 
beginnings to the deepest apprehension of the godhead and its 
relation to man." 


The Vedic Gods. 


The hymns of the Rg-Veda were almost all composed in 
praise of the gods. The social and other materials are of secondary 
importance, as these references had only to be mentioned inci- 
dentally in giving vent to their feelings of devotion to the god. 
The gods here are however personalities presiding over the diverse 
powers of nature or forming their very essence. They have 
therefore no definite, systematic and separate characters like the 
Greek gods or the gods of the later Indian mythical works, the 
Puranas. The powers of nature such as the storm, the rain, the 
thunder, are closely associated with one another, and the gods 
associated with them are also similar in character. The same 
epithets are attributed to different gods and it is only in a few 
specific qualities that they differ from one another. In the later 
mythological compositions of the Puranas the gods lost their 
character as hypostatic powers of nature, and thus became actual 
personalities and characters having their tales of joy and sorrow 
like the mortal here below. The Vedic gods may be contrasted 
with them in this, that they are of an impersonal nature, as the 
characters they display are mostly but expressions of the powers 
ofnature. To take an example, the fire or Agni is described, as 
Kaegi has it, as one that “lies concealed in the softer wood, as 
in a chamber, until, called forth by the rubbing in the early 
morning hour, he suddenly springs forth in-gleaming brightness. 
The sacrificer takes and lays him on the wood. When the priests 

pour melted butter upon him, he leaps up crackling and neighing 
like a horse—he whom men love to see increasing like their own 
prosperity. They wonder at him, when, decking himself with 


1 The Rigveda, by Kaegi, p. 26. 
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changing colors like. a suitor, equally beautiful on all sides, he 
presents to all sides his front. 

All-searching is his beam, the gleaming of his light, 

His, the all-beautiful, of beauteous face and glance, 

The changing shimmer like that floats upon the stream, 


So Agni's rays gleam over bright and never ceasel.” 
R. V. 1. 143. 3. 


They would describe the wind (Vata) and adore him and say 


*In what place was he born, and from whence comes he? 
The vital breath of gods, the world's great offspring, 
The God where'er he will moves at his pleasure: 
His rushing sound we hear—what his appearance, no one?." 
R. V. X. 168. 3, 4. 

It was the forces of nature and her manifestations, on earth 
here, the atmosphere around and above us, or in the Heaven 
beyond the vault of the sky that excited the devotion and 
imagination of the Vedic poets. Thus with the exception of a 
few abstract gods of whom we shall presently speak and some 
dual divinities, the gods may be roughly classified as the terres- 
trial, atmospheric, and celestial. 


Polytheism, Henotheism and Monotheism. 


The plurality of the Vedic gods may lead a superficial enquirer 
to think the faith of the Vedic people polytheistic. But an in- 
telligent reader will find here neither polytheism nor monotheism 
but a simple primitive stage of belief to which both of these may 
be said to owe their origin. The gods here do not preserve their 
proper places as in a polytheistic faith, but each one of them 
shrinks into insignificance or shines as supreme according as it is 
the object of adoration or not. The Vedic poets were the children 
of nature. Every natural phenomenon excited their wonder, 
admiration or veneration. The poet is struck with wonder that 
* the rough red cow gives soft white milk." The appearance or 
the setting of the sun sends a thrill into the minds of the Vedic 
sage and with wonder-gazing eyes he exclaims: 

* Undropped beneath, not fastened firm, how comes it 
That downward turned he falls not downward? 
The guide of his ascending path, —who saw itt?” R. V. IV. 13. 5. 

The sages wonder how “ the sparkling waters of all rivers flow 
into one ocean without ever filling it^ The minds of the Vedic 


1 The Rigveda, by Kaegi, p. 35. 2 bid. p. 38. 
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people as we find in the hymns were highly impressionable and 
fresh. At this stage the time was not ripe enough for them to 
accord a consistent and well-defined existence to the multitude 
of gods nor to universalize them in a monotheistic creed. They 
hypostatized unconsciously any force of nature that overawed 
them or filled them with gratefulness and joy by its beneficent or 
aesthetic character, and adored it. The deity which moved the de- 
votion or admiration of their mind was the most supreme for the 
time. This peculiar trait of the Vedic hymns Max Miiller has called 
Henotheism or Kathenotheism: “a belief in singlegods, each inturn 
standing out as the highest. And since the gods are thought of 
as specially ruling in their own spheres, the singers, in their special 
concerns and desires, call most of all on that god to whom they 
ascribe the most power in the matter,—to whose department if I 
may say so, their wish belongs. This god alone is present to the mind 
of the suppliant; with him for the time being is associated every- 
thing that can be said of a divine being;—he is the highest, the only 
god, before whom all others disappear, there being in this, however, 
no offence or depreciation of any other god.” “Against this theory 
it has been urged,” as Macdonell rightly says in his Vedic Myth- 
ology’, “that Vedic deities are not represented ‘as independent of 
all the rest,’ since no religion brings its gods into more frequent 
and varied juxtaposition and combination, and that even the 
mightiest gods of the Veda are made dependent on others. Thus 
Varuna and Sūrya are subordinate to Indra (1. 101), Varuna and 
the Ašvins submit to the power of Visnu (1. 156)....Even when a 
god is spoken of as unique or chief (eka), as is natural enough in 
laudations, such statements lose their temporarily monotheistic 
force, through the modifications or corrections supplied by the con- 
text or even by the same verse?" * Henotheism is therefore an 
appearance,” says Macdonell, “rather than a reality, an appearance 
produced by the indefiniteness due to undeveloped anthropo- 
morphism, by the lack of any Vedic god occupying the position 
of a Zeus as the constant head of the pantheon, by the natural 
_ tendency of the priest or singer in extolling a particular god to 
exaggerate his greatness and to ignore other gods, and by the 


1 The Rigveda, by Kaegi, p. 27. 

3 See Jbid. p. 33. See also Arrowsmith’s note on it for other references to Heno- 
theism. 
3 Macdonell’s Vedic Mythology, pp. 16, 17. 
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growing belief in the unity of the gods (cf. the refrain of 3, 35) 
each of whom might be regarded as a type of the divine'” But 
whether we call it Henotheism or the mere temporary exaggera- 
tion of the powers of the deity in question, it is evident that this 
stage can neither be properly called polytheistic nor monotheistic, 
but one which had a tendency towards them both, although it 
was not sufficiently developed to be identified with either of them. 
The tendency towards extreme exaggeration could be called a 
monotheistic bias in germ, whereas the correlation of different 
deities as independent of one another and yet existing side by side 
was a tendency towards polytheism. 


Growth of a Monotheistic tendency; Prajapati, Vi$vakarma. 


This tendency towards extolling a god as the greatest and 
highest gradually brought forth the conception of a supreme 
Lord of all beings (Prajāpati), not by a process of conscious 
generalization but as a necessary stage of development of the mind, 
able to imagine a deity as the repository of the highest moral and 
physical power, though its direct manifestation cannot be per- 
ceived. Thus the epithet Prajapati or the Lord of beings, which 
was originally an epithet for other deities, came to be recognized 
as a separate deity, the highest and the greatest. Thus it is said 
in R. V. x. 121°: 


In the beginning rose Hiraņyagarbha, 

Born as the only lord of all existence. 

This earth he settled firm and heaven established : 
What god shall we adore with our oblations? 

Who gives us breath, who gives us strength, whose bidding 
All creatures must obey, the bright gods even; 
Whose shade is death, whose shadow life immortal: 
What god shall we adore with our oblations? 

Who by his might alone became the monarch 

Of all that breathes, of all that wakes or slumbers, 
Of all, both man and beast, the lord eternal : 

What god shall we adore with our oblations? 
Whose might and majesty these snowy mountains, 
The ocean and the distant stream exhibit ; 

Whose arms extended are these spreading regions: 
What god shall we adore with our oblations? 

Who made the heavens bright, the earth enduring, 
Who fixed the firmament, the heaven of heavens; 
Who measured out the airs extended spaces: 

What god shall we adore with our oblations? 


Macdonell’s Vedic Mythology, p. 17. 2 The Rigueda, by Kaegi, pp. 88, 89. 
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Similar attributes are also ascribed to the deity Višvakarma 
(All-creator). He is said to be father and procreator of all beings, 
though himself uncreated. He generated the primitive waters. 
It is to him that the sage says, 


Who is our father, our creator, maker, 

Who every place doth know and every creature, 

By whom alone to gods their names were given, 

To him all other creatures go to ask him?. R. V. x. 82. 3. 


Brahma. 


The conception of Brahman which has been the highest glory 
for the Vedanta philosophy of later days had hardly emerged in 
the Rg-Veda from the associations of the sacrificial mind. The 
meanings that Sayana the celebrated commentator of the Vedas 
gives of the word as collected by Haug are: (a) food, food offering, 
(2) the chant of the sama-singer, (c) magical formula or text, 
(2) duly completed ceremonies, (e) the chant and sacrificial gift 
together, (^) the recitation of the hotr priest, (g) great. Roth 
says that it also means “the devotion which manifests itself as 
longing and satisfaction of the soul and reaches forth to the 
gods.” -But it is only in the Satapatha Brahmana that the con- 
ception of Brahman has acquired a great significance as the 
supreme principle which is the moving force behind the gods. 
Thus the Satapatha says, “ Verily in the beginning this (universe) 
was the Brahman (neut.). It created the gods; and, having 
created the gods, it made them ascend these worlds: Agni this 
(terrestrial) world, Vayu the air, and Sūrya the sky....Then the 
Brahman itself went up to the sphere beyond. Having gone up 
to the sphere beyond, it considered, ‘How can I descend again 
into these worlds?’ It then descended again by means of these 
two, Form and Name. Whatever has a name, that is name; and 
that again which has no name and which one knows by its form, 
“this is (of a certain) form,’ that is form : as far as there are Form 
and Name so far, indeed, extends this (universe). These indeed 
are the two great forces of Brahman; and, verily, he who knows " 
these two great forces of Brahman becomes himself a great force?, 
In another place Brahman is said to be the ultimate thing in the 
Universe and is identified with Prajapati, Purusa and Prana 

: See The Rigveda, by Kaegi, p. 89, and also Muir’s Sanskrit Texts, 
? Kaegi's translation. | 
? See Eggeling's translation of Satapatha Brāhmaņa S. B. Z. vol, XLIV. pp. 27, 28. 
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(the vital air), In another place Brahman is described as being 
the Svayambhū (self-born) performing austerities, who offered 
his own self in the creatures and the creatures in his own self, 
and thus compassed Supremacy, sovereignty and lordship over 
all creatures? The conception of the supreme man (Purusa) in 
the Rg-Veda also Supposes that the supreme man pervades the 
world with only a fourth part of Himself, whereas the remaining 
three parts transcend to a region beyond. He is at once the 
present, past and future’, 


Sacrifice; the First Rudiments of the Law of Karma. 

It will however be wrong to suppose that these monotheistic 
tendencies were gradually supplanting the polytheistic sacrifices, 
On the other hand, the complications of ritualism were gradually 
growing in their elaborate details. The direct result of this growth 
contributed however to relegate the gods to a relatively unim- 
portant position, and to raise the dignity of the magical charac- 
teristics of the sacrifice as an institution which could give the 
desired fruits of themselves. The offerings at a sacrifice were not 
dictated by a devotion with which we are familiar under Christian 
or Vaisnava influence. The sacrifice taken as a whole is con- 
ceived as Haug notes “to bea kind of machinery in which every 
piece must tally with the other,” the slightest discrepancy in the 
performance of even a minute ritualistic detail, say in the pouring 
of the melted butter on the fire, or the proper placing of utensils 
employed in the sacrifice, or even the misplacing of a mere straw 
contrary to the injunctions was sufficient to spoil the whole 
sacrifice with whatsoever earnestness it might be performed. 
Even if a word was mispronounced the most dreadful results 
might follow. Thus when Tvastr performed a sacrifice for the 
Production of a demon who would be able to kill his enemy 
Indra, owing to the mistaken accent of a single word the object 
was reversed and the demon produced was killed by Indra. But if 
the sacrifice could be duly performed down to the minutest 
detail, there was no power which could arrest or delay the fruition 
of the object. Thus the objects of a sacrifice were fulfilled not 
by the grace of the gods, but as a natural result of the sacrifice. 
The performance of the rituals invariably produced certain 
mystic or magical results by virtue of which the object desired 


1 See S. B. E. XLIII. pp. 59,,60, 400 and XLIV. p. 409. 
? See Jid. XLIV. p. 418. 3 R. V. x. go, Purusa Sükta. 
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by the sacrificer was fulfilled in due course like the fulfilment of 
a natural law in the physical world. The sacrifice was believed 
to have existed from eternity like the Vedas. The creation of 
the world itself was even regarded as the fruit of a sacrifice per- 
formed by the supreme Being. It exists as Haug says “as an 
invisible thing at all times and is like the latent power of elec- 
tricity in an electrifying machine, requiring only the operation 
of a suitable apparatus in order to be elicited.” The sacrifice is 
not offered to a god with a view to propitiate him or to obtain 
from him welfare on earth or bliss in Heaven; these rewards are 
directly produced by the sacrifice itself through the correct per- 
formance of complicated and interconnected ceremonies which 
constitute the sacrifice. Though in each sacrifice certain gods 
were invoked and received the offerings, the gods themselves 
were but instruments in bringing about the sacrifice or in com- 
pleting the course of mystical ceremonies composing it. Sacrifice 
is thus regarded as possessing a mystical potency superior even to 
the gods, who it is sometimes stated attained to their divine rank 
by means of sacrifice. Sacrifice was regarded as almost the only 
kind of duty, and it was also called karma or kriya (action) and 
the unalterable law was, that these mystical ceremonies for good 
or for bad, moral or immoral (for there were many kinds of 
sacrifices which were performed for injuring one’s enemies or 
gaining worldly prosperity or supremacy at the cost of others) 
were destined to produce their effects. It is well to note here that 
the first recognition of a cosmic order or law prevailing in nature 
under the guardianship of the highest gods is to be found in the 
use of the word Rta (literally the course of things). This word 
was also used, as Macdonell observes, to denote the “‘order’ 
in the moral world as truth and ‘ right’ and in the religious 
world as sacrifice or 'rite!'” and its unalterable law of producing 
effects. It is interesting to note in this connection that it is here 
that we find the first germs of the law of karma, which exercises 
such a dominating control over Indian thought up to the present 
day. Thus we find the simple faith and devotion of the Vedic 
hymns on one hand being supplanted by the growth of a complex 
system of sacrificial rites, and on the other bending their course 
towards a monotheistic or philosophic knowledge of the ultimate 
reality of the universe. 
1 Macdonell’s Vedic Mythology, p. 11. 
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Cosmogony—Mythological and philosophical. 


The cosmogony of the Rg-Veda may be looked at from two 
aspects, the mythological and the philosophical. The mythological 
aspect has in general two currents, as Professor Macdonell'says, 
“The one regards the universe as the result of mechanical pro- 
duction, the work of carpenter’s and joiner’s skill; the other 
represents it as the result of natural generation” Thus in the 
Rg-Veda we find that the poet in one place says, “what was 
the wood and what was the tree out of which they built heaven 
and earth??” The answer given to this question in Taittirīya- 
Brahmana is “Brahman the wood and Brahman the tree from 
which the heaven and earth were made.” Heaven and Earth are 
sometimes described as having been supported with posts‘. They 
are also sometimes spoken of as universal parents, and parentage 
is sometimes attributed to Aditi and Daksa. 

Under this philosophical aspect the semi-pantheistic Man- 
hymn? attracts our notice. The supreme man as we have already 
noticed above is there said to be the whole universe, whatever 
has been and shall be; he is the lord of immortality who has become 
diffused everywhere among things animate and inanimate, and 
all beings came out of him; from his navel came the atmosphere; 
from his head arose the sky; from his feet came the earth; from 
his ear the four quarters. Again there are other hymns in which 
the Sun is called the soul (277727) of all that is movable and 
all that is immovable’. There are also statements to the effect 
that the Being is one, though it is called by many names by the 
sages’. The supreme being is sometimes extolled as the supreme 
Lord of the world called the golden egg (Hiranyagarbha*) In 
some passages it is said “ Brahmanaspati blew forth these births 
like a blacksmith. In the earliest age of the gods, the existent 
sprang from the non-existent. In the first age of the gods, the 
existent sprang from the non-existent: thereafter the regions 
sprang, thereafter, from Uttanapada®.” The most remarkable and 
sublime hymn in which the first germs of philosophic speculation 


1 Macdonell’s Vedic Mythology, p. 11. 


2 R. V. x. 81. 4. 3 Taitt. Br. 11. 8. 9. 6. 

* Macdonell's Vedic Mythology, p. 11; also R. V. 11. 15 and Iv. 56. 
5 R. V. X. go. $ R. V. I. 115. 

T R. V. 1. 164. 46. 8 R. V. x. 121. 


* Muir's translation of R. V. x. 72; Muirs Sanskrit Texts, vol. v. P- 48. 
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with regard to the wonderful mystery of the origin of the world 
are found is the 129th hymn of R. V. x. 
1. Then there was neither being nor not-being. 
The atmosphere was not, nor sky above it. 
What covered all? and where? by what protected? 
Was there the fathomless abyss of waters ? 
2. Then neither death nor deathless existed; 
Of day and night there was yet no distinction. 
Alone that one breathed calmly, self-supported, 
Other than It was none, nor aught above It. 
3. Darkness there was at first in darkness hidden; 
The universe was undistinguished water. 
That which in void and emptiness lay hidden 
Alone by power of fervor was developed. 
4. Then for the first time there arose desire, 
Which was the primal germ of mind, within it. 
And sages, searching in their heart, discovered 
In Nothing the connecting bond of Being. 


6. Who is it knows? Who here can tell us surely 
From what and how this universe has risen? 
And whether not till after it the gods lived? 
Who then can know from what it has arisen? 


7. The source from which this universe has risen, 
And whether it was made, or uncreated, 
He only knows, who from the highest heaven 
Rules, the all-seeing lord—or does not He know!? 

The earliest commentary on this is probably a passage in the 
Satapatha Brahmana (X. 5. 3. 1) which says that “in the beginning 
this (universe) was as it were neither non-existent nor existent; 
in the beginning this (universe) was as it were, existed and did 
not exist: there was then only that Mind. Wherefore it has been 
declared by the Rishi (Rg-Veda x. 129. 1), There was then neither 
the non-existent nor the existent? for Mind was, as it were, neither 
existent nor non-existent. This Mind when created, wished to 
become manifest, —more defined, more substantial: it sought after 
a self (a body); it practised austerity : it acquired consistericy*.” 
Tn the Atharva-Veda also we find it stated that all forms of the 
universe were comprehended within the god Skambha:. 

Thus we find that even in the period of the Vedas there sprang 

forth such a philosophic yearning, at least among some who could 

1 Th: Rigveda, by Kaegi, P- go. R. V. x. 129. 

2 See Eggeling's translation of $. B., S. B. E. vol. XLII. pp. 374; 375. 

3 4. V: x. 7. 10. 
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question whether this universe was at all a creation or not, which 
could think of the origin of the world as being enveloped in the 
mystery of a primal non-differentiation of being and non-being ; 
and which could think that it was the primal One which by its 
inherent fervour gave rise to the desire of a creation as the first 
manifestation of the germ of mind, from which the universe sprang 
forth through a series of mysterious gradual processes. In the 
Brahmanas, however, we find that the cosmogonic view generally 
requires the agency of a creator, who is not however always the 
Starting point, and we find that the theory of evolution is com- 
bined with the theory of creation, so that Prajapati is sometimes 
spoken of as the creator while at other times the creator is said 
to have floated in the primeval water as a cosmic golden egg. 


Eschatology ; the Doctrine of Atman. 


There seems to be a belief in the Vedas that the soul could 
be separated from the body in states of swoon, and that it could 
exist after death, though we do not find there any trace of the 
doctrine of transmigration in a developed form. In the Satapatha 
Brahmana it is said that those who do not perform rites with 
correct knowledge are born again after death and suffer death 
again. In.a hymn of the Rg-Veda (x. 58) the soul (manas) of aman 
apparently unconscious is invited to come back to him from the 
trees, herbs, the sky, the sun, etc. In many of the hymns there 
is also the belief in the existence of another world, where the 
highest material joys are attained as a result of the performance 
of the sacrifices and also in a hell of darkness underneath 
where the evil-doers are punished. In the Satapatha Brahmana 
we find that the dead pass between two fires which burn the evil- 
doers, but let the good go by?; it is also said there that everyone 
is born again after death, is weighed in a balance, and receives 
reward or punishment according as his works are good or bad. 
It is easy to see that scattered ideas like these with regard to 
the destiny of the soul of man according to the sacrifice that he 
performs or other good or bad deeds form the first rudiments of 
the later doctrine of metempsychosis. The idea that man enjoys - 
or suffers, either in another world or by being born in this world 
according to his good or bad deeds, is the first beginning of the 
moral idea, though in the Brahmanic de ;s the good deeds were 


1 See S. B. 1. 9. 3, and also Macdonell's Vedic Mythology, pp. 166, 167. 
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more often of the nature of sacrificial duties than ordinary good 
works. These ideas of the possibilities of a necessary connection 
of the enjoyments and sorrows of a man with his good and bad 
works when combined with the notion of an inviolable law or 
order, which we have already seen was gradually growing with 
the conception of rta, and the unalterable law which produces 
the effects of sacrificial works, led to the Law of Karma and the 
doctrine of transmigration. The words which denote soul in the 
Rg-Veda are manas, ātman and asu. The word atman however 
which became famous in later Indian thought is generally used 
to mean vital breath. Manas is regarded as the seat of thought 
and emotion, and it seems to be regarded, as Macdonell says, as 
dwelling in the heart, It is however difficult to understand how 
atman as vital breath, or as a separable part of man going out of 
the dead man came to be regarded as the ultimate essence or 
reality in man and the universe. There is however at least one 
passage in the Rg-Veda where the poet penetrating deeper and 
deeper passes from the vital breath (asu) to the blood, and thence 
to atman as the inmost self of the world ; * Who has seen how 
the first-born, being the Bone-possessing (the shaped world), was 
born from the Boneless (the shapeless)? where was the vital 
. breath, the blood, the Self (ātman) of the world? Who went to 
ask him that knows it??" In Taittiriya Aranyaka 1. 2 3, however, 
it is said that Prajapati after having created his self (as the world) 
with his own self entered into it. In Taittirīya Brāhmaņa the 
ātman is called omnipresent, and it is said that he who knows 
him is no more stained by evil deeds. Thus we find that in the 
pre-Upanisad Vedic literature ātman probably was first used to 
denote “ vital breath” in man, then the self of the world, and then 
the self in man. It is from this last stage that we find the traces 
ofa growing tendency to looking at the self of man as the omni- 


Present supreme principle of the universe, the knowledge of which 
makes a man sinless and Pūre. 


Conclusion. 
Looking at the advancement of thought in the Rg-Veda we 
find first that a fabric of thought was gradually growing which 
not only looked upon the universe as a correlation of parts or a 


1 Macdonell's Vedic Mythology, p. 166 and R. V, virt. 89. 
2 R. V. 1. 164. 4 and Deussen's article on Atman in Encyclopaedia of Religion and 
Ethics. 
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construction made of them, but sought to explain it as having 
emanated from one great being who is sometimes described as 
one with the universe and surpassing it, and at other times as 
being separate from it; the agnostic spirit which is the mother 
of philosophic thought is seen at times to be so bold as to express 
doubts even on the most fundamental questions of creation—* Who 
knows whether this world was ever created or not?” Secondly, 
the growth of sacrifices has helped to establish the unalterable 
nature of the law by which the (sacrificial) actions produced their 
effects of themselves. It also lessened the importance of deities 
as being the supreme masters of the world and our fate, and the 
tendency of henotheism gradually diminished their multiple 
character and advanced the monotheistic tendency in some 
quarters. Thirdly, the soul of man is described as being separable 
from his body and subject to suffering and enjoyment in another 
world according to his good or bad deeds; the doctrine that the 
soul of man could go to plants, etc., or that it could again be re- 
born on earth, is also hinted at in certain passages, and this may 
be regarded as sowing the first seeds of the later doctrine of 
transmigration. The self (ēt»xax)is spoken of in one place as the 
essence of the world, and when we trace the idea in the Brahmanas 
and the Aranyakas we see that atman has begun to mean the 
supreme essence in man as well as in the universe, and has thus 
approached the great Atman doctrine of the Upanisads. 


CHAPTER III 
THE EARLIER UPANISADS'. (700 B.C.—600 B.C.) 


The place of the Upanisads in Vedic literature. 


THOUGH it is generally held that the Upanisads are pu 
attached as appendices to the Aranyakas which are again attac e 

to the Brahmanas, yet it cannot be said that their distinction as 
separate treatises is always observed. Thus we find in some cases 
that subjects which we should expect to be discussed ina Brahmana 
are introduced into the Aranyakas and the Aranyaka materials 
are sometimes fused into the great bulk of Upanisad teaching. 
This shows that these three literatures gradually grew up in one 


1 There are about 112 Upanisads which have been published by the *'Nirņaya- 
Sagara” Press, Bombay, 1917. These are 1 Ís, 2 Kena, 3 Katha, 4 Prasna, 5 Mun- 
daka, 6 Mandikya, 7 Taittiriya, 8 Aitareya, 9 Chāndogya, ro Brhadāraņyaka, 
II Švetāšvatara, 12 Kausitaki, 13 Maitreyī, 14 Kaivalya, 15 Jābāla, 16 Brahma- 
bindu, r7 Hamsa, 18 Āruņika, 19 Garbha, 20 Nārāyaņa, 21 Nārāyaņa, 22 Para- 
mahamsa, 23 Brahma, 24 Amrtanāda, 25 Atharvagiras, 26 Atharvašikhā, 27 Mai- 
trāyaņī, 28 Brhajjābāla, 29 Nrsimhapūrvatāpinī, 30 Nrsimhottaratāpinī, 31 Kalag- 
nirudra, 32 Subāla, 33 Ksurikà, 34 Yantrika, 35 Sarvasāra, 36 Nirālamba, 37 Su- 
karahasya, 38 Vajrasūcikā, 39 Tejobindu, 40 Nadabindu, 41 Dhyānabindu, 42 Brah- 
mavidya, 43 Yogatattva, 44 Atmabodha, 45 Nāradaparivrājaka, 46 Trisikhibráhmana, 
47 Sita, 48 Yogaciidamani, 49 Nirvana, so Mandalabrahmana, 51 Daksipamüttti, 
52 Sarabha, 53 Skanda, 54 Tripādvibhūtimahānārāyaņa, 55 Advayatāraka, 56 Rāma- 
rahasya, 57 Rāmapūrvatāpinī, 58 Rāmottaratāpinī, 59 Vasudeva, 60 Mudgala, 
61 Sandilya, 62 Paiügala, 63 Bhiksuka, 64 Maha, 65 Sariraka, 66 Yogasikha, 
67 Turiyatita, 68 Samnyāsa, 69 Paramahamsaparivrajaka, 70 Aksamala, 71 Avyakta, 
72 Ekaksara, 73 Annapūrnā, 74 Surya, 75 Aksi, 76 Adhyātma, 77 Kundika, 78 Sā- 
vitri, 79 Atman, 80 Pasupatabrahma, 81 Parabrahma, 82 Avadhüta, 83 Tripuratapini, 
84 Devi, 85 Tripura, 86 Katharudra, 87 Bhavana, 88 Rudrahrdaya, 89 Yogakundali, 
go Bhasmajabala, gr Rudraksajabala, 92 Ganapati, 93 Jabaladargana, 94 Tārasāra, 
95 Mahavakya, 96 Paficabrahma, 97 Prāņāgnihotra, 98 Gopālapūrvatāpinī, 99 Gopā- 
lottaratāpinī, 100 Krsna, ror Yajfiavalkya, 102 Varāha, 103 Sathyayaniya, 104 Ha- 
yagriva, 105 Dattatreya, 106 Garuda, 107 Kalisantaraņa, 108 Jabali, 109 Sau- 
bhāgyalaksmī, r10 Sarasvatīrahasya, rrr Bahvrca, 112 Muktika. 

Thecollection of Upanisads translated by Dara shiko, Aurangzeb's brother, contained 
50 Upanisads. The Muktika Upanisad gives a list of 108 Upanisads. With the exception 
of the first 13 Upanisads most of them are of more or less later date. The Upanisads 

dealt with in this chapter are the earlier ones. Amongst the later ones there are some 
which repeat the purport of these, there are others which deal with the Saiva, Sakta, 
the Yoga and the Vaisnava doctrines. These will be referred to in connection with the 
consideration of those systems in Volume II. The later Upanisads which only repeat the 
purport of those dealt with in this chapter do not require further mention. Some of 
the later Upanisads were composed even as late as the fourteenth or the fifteenth century- 
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process of development and they were probably regarded as parts 
of one literature, in spite of the differences in their subject-matter. 
Deussen supposes that the principle of this division was to be 
found in this, that the Brāhmaņas were intended for the house- 
holders, the Aranyakas for those who in their old age withdrew 
into the solitude of the forests and the Upanisads for those who 
renounced the world to attain ultimate salvation by meditation. 
Whatever might be said about these literary classifications the 
ancient philosophers of India looked upon the Upanisads as being 
of an entirely different type from the rest of the Vedic literature 
as dictating the path of knowledge (jadna-marga) as opposed 
to the path of works (karma-marga) which forms the content 
of the latter. It is not out of place here to mention that the 
orthodox Hindu view holds that whatever may be written in the 
Veda is to be interpreted as commandments to perform certain 
actions (vidhz) or prohibitions against committing certain others 
(nisedha). Even the stories or episodes are to be so interpreted 
that the real objects of their insertion might appear as only to 
praise the performance of the commandments and to blame the 
commission of the prohibitions. No person has any right to argue 
why any particular Vedic commandment is to be followed, for no 
reason can ever discover that, and it is only because reason fails 
to find out why a certain Vedic act leads to a certain effect that 
the Vedas have been revealed as commandments and prohibitions 
to show the true path of happiness. The Vedic teaching belongs 
therefore to that of the Karma-mārga or the performance of Vedic 
duties of sacrifice, etc. The Upanisads however do not require 
the performance of any action, but only reveal the ultimate truth 
and reality, a knowledge of which at once emancipates a man. 
Readers of Hindu philosophy are aware that there is a very strong 
controversy on this point between the adherents of the Vedanta 
(Upanisads) and those of the Veda. For the latter seek in analogy 
to the other parts of the Vedic literature to establish the principle 
that the Upanisads should not be regarded as an exception, but 
that they should also be so interpreted that they might also be 
held out as commending the performance of duties; but the 
former dissociate the Upanisads from the rest of the Vedic litera- 
ture and assert that they do not make the slightest reference to 
any Vedic duties, but only delineate the ultimate reality which 
reveals the highest knowledge in the minds of the deserving. 
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Sankara the most eminent exponent of the Upanisads holds that 
they are meant for such superior men who are already above 
worldly or heavenly prosperities, and for whom the Vedic duties 
have ceased to have any attraction. Wheresoever there may be 
such a deserving person, be he a student, a householder or an 
ascetic, for him the Upanisads have been revealed for his ultimate 
emancipation and the true knowledge. Those who perform the 
Vedic duties belong to a stage inferior to those who no longer 
care for the fruits of the Vedic duties but are eager for final 
emancipation, and it is the latter who alone are fit to hear the 


Upanisads}. 
The names of the Upanisads; Non-Brahmanic influence. 


The Upanisads are also known by another name Vedanta, as 
they are believed to be the last portions of the Vedas (veda-anta, 
end); it is by this name that the philosophy of the Upanisads, 
the Vedanta philosophy, is so familiar to us. A modern student 
knows that in language the Upanisads approach the classical 
Sanskrit ; the ideas preached also show that they are the culmina- 
tion of the intellectual achievement of a great epoch. As they 
thus formed the concluding parts of the Vedas they retained their 
Vedic names which they took from the name of the different 
schools or branches ($2244) among which the Vedas were studied?. 
Thus the Upanisads attached to the Brahmanas of the Aitareya 
and Kausitaki schools are called respectively Aitareya and 
Kausitaki Upanisads. Those of the Tāņdins and Talavakāras of 
the Sāma-veda are called the Chāndogya and Talavakāra (or 
Kena) Upanisads. Those of the Taittirīya school of the Yajurveda 


1 This is what is called the difference of fitness (adhikāribheda). Those who perform 
the sacrifices are not fit to hear the Upanisads and those who are fit to hear the Upa- 
nisads have no longer any necessity to perform the sacrificial duties. 

2 When the Samhita texts had become substantially fixed, they were committed 
to memory in different parts of the country and transmitted from teacher to pupil 
along with directions for the practical performance of sacrificial duties. The latter 
formed the matter of prose compositions, the Brahmanas. These however were 
gradually liable to diverse kinds of modifications according to the special tendencies 
and needs of the people among which they were recited. Thus after a time there 
occurred a great divergence in the readings of the texts of the Brahmanas even of the 

same Veda among different people. These different schools were known by the name 
of particular Sakhas (e.g. Aitareya, Kausitaki) with which the Brahmanas were asso- 
ciated or named. According to the divergence of the Brahmanas of the different 
Šākhās there occurred the divergences of content and the length of the Upanisads 
associated with them. š 
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form the Taittiriya and Mahānārayaņa, of the Katha school 
the Kāthaka, of the Maitrāyaņī school the Maitrāyaņī. The 
Brhadaranyaka Upanisad forms part of the Satapatha Brāhmaņa 
of the Vajasaneyi schools. The Īsā Upanisad also belongs to the 
latter school. But the school to which the Svetasvatara belongs 
cannot be traced, and has probably been lost. The presump- 
tion with regard to these Upanisads is that they represent the 
enlightened views of the particular schools among which they 
flourished, and under whose names they passed. A large number 
of Upanisads of a comparatively later age were attached to the 
Atharva-Veda, most of which were named not according to the 
Vedic schools but according to the subject-matter with which 
they dealt}. 

It may not be out of place here to mention that from the 
frequent episodes in the Upanisads in which the Brahmins are 
described as having gone to the Ksattriyas for the highest know- 
ledge of philosophy, as well as from the disparateness of the 
Upanisad teachings from that of the general doctrines of the 
Brahmanas and from the allusions to the existence of philo- 
sophical speculations amongst the people in Pali works, it may be 
inferred that among the Ksattriyas in general there existed earnest 
philosophic enquiries which must be regarded as having exerted 
an important influence in the formation of the Upanisad doctrines. 
There is thus some probability in the supposition that though the 
Upanisads are found directly incorporated with the Brāhmaņas 
it was not the production of the growth of Brahmanic dogmas 
alone, but that non-Brahmanic thought as well must have either 
set the Upanisad doctrines afoot, or have rendered fruitful assist- 
ance to their formulation and cultivation, though they achieved 
their culmination in the hands of the Brahmins. 


Brahmanas and the Early Upanisads. 


The passage of the Indian mind from the Brāhmanic to the 
Upanisad thought is probably the most remarkable event in the 
history of philosophic thought. We know that in the later Vedic 
hymns some monotheistic conceptions of great excellence were 
developed, but these differ in their nature from the absolutism of 
the Upanisads as much as the Ptolemaic and the Copernican 


1 Garbha Upanisad, Ātman Upanisad, Praéna Upanisad, etc. There were however 
some exceptions such as the Māņdūkya, Jābāla, Paingala, Saunaka, etc. 
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systems in astronomy. The direct translation of Vi$vakarman or 
Hiranyagarbha into the ātman and the Brahman of the Upani- 
sads seems to me to be very improbable,though I am guite willing 
to admit that these conceptions were swallowed up by the ātman 
doctrine when it had developed to a proper extent. Throughout 
the earlier Upanisads no mention is to be found of Vi$vakarman, 
Hiranyagarbha or Brahmanaspati and no reference of such a 
nature is to be found as can justify us in connecting the Upanisad 
ideas with those conceptions’. The word purusa no doubt occurs 
frequently in the Upanisads, but the sense and the association 
that come along with it are widely different from that of the 
purusa of the Purusasükta of the Rg-Veda. 

When the Rg-Veda describes Vi$vakarman it describes him 
as a creator from outside, a controller of mundane events, to whom 
they pray for worldly benefits. * What was the position, which 
and whence was the principle, from which the all-seeing Visvakar- 
man produced the earth, and disclosed the sky by his might? The 
one god, who has on every side eyes, on every side a face, on every 
side arms, on every side feet, when producing the sky and earth, 
shapes them with his arms and with his wings....Do thou, Visva- 
karman,grant to thy friends those thy abodeswhich are the highest, 
and the lowest, and the middle...may a generous son remain here 
to us?" ; again in R.V.X.82 we find “ Visvakarman is wise, energetic, 
the creator, the disposer, and the highest object of intuition....He 
who is our father, our creator, disposer, who knows all spheres and 
creatures, who alone assigns to the gods their names, to him the 
other creatures resort for instruction®.” Again about Hiranyagarbha 
we find in R.V. 1. 121, * Hiranyagarbha arose in the beginning ; 
born, he was the one lord of things existing. He established the 
earth and this sky; to what god shall we offer our oblation?... 
May he not injure us, he who is the generator of the earth, who 
ruling by fixed ordinances, produced the heavens, who produced 
the great and brilliant waters !—to what god, etc.? Prajāpati, no 
other than thou is lord over all these created things: may we 
obtain that, through desire of which we have invoked thee; may we 
become masters of riches” Speaking of the purusa the Rg-Veda 


1 The name Visvakarma appears in Svet. IV. 17. Hiranyagarbha appears in Svet. 
III. 4 and IV. 12, but only asthe first created being. The phrase Sarvahammani Hiran- 
yagarbha which Deussen refers to occurs only in the later Nrsimh. 9. The word Brah- 
manaspati does not occur at all in the Upanisads. 

2 Muirs Sanskrit Texts, vol. 1V. pp. 6, 7. 3 lbid. p. 7. 4 Ibid. pp. 16, 17. 
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says “Purusha has a thousand heads...a thousand eyes, and a thou- 
sand feet. On every side enveloping the earth he transcended [it] 
by a space of ten fingers. ...He formed those aerial creatures, and 
the animals, both wild and tame?" etc. Even that famous hymn 
(R.V. x. 129) which begins with “There was then neither being 
nor non-being, there was no air nor sky above” ends with saying 
“From whence this creation came into being, whether it was 
created or not—he who is in the highest sky, its ruler, probably 
knows or does not know.” 

In the Upanisads however, the gosition is entirely changed, 
and the centre of interest there is not in a creator from outside 
but in the self: the natural development of the monotheistic posi- 
tion of the Vedas could have grown into some form of developed 
theism, but not into the doctrine that the self was the only reality 
and that everything else was far below it. There is no relation 
here of the worshipper and the worshipped and no prayers are 
offered to it, but the whole quest is of the highest truth, and the true 
self of man is discovered as the greatest reality. This change of 
philosophical position seems to me to bea matter of great interest. 
This change of the mind from the objective to the subjective does 
not carry with it in the Upanisads any elaborate philosophical 
discussions, or subtle analysis of mind. It comes there as a matter 
of direct perception, and the conviction with which the truth has 
been grasped cannot fail to impress the readers. That out of the 
apparently meaningless speculations of the Brahmanas this doc- 
trine could have developed, might indeed appear to be too im- 
probable to be believed. 

On the strength of the stories of Bālāki Gargya and Ajātašatru 
(Brh. 11. 1), Svetaketu and Pravahana Jaibali (Cha. V. 3 and Brh. 
VI. 2) and Aruni and Asvapati Kaikeya (Cha. v. 11) Garbe thinks 
“that it can be proven that the Brahman's profoundest wisdom, the 
doctrine of All-one, which has exercised an unmistakable influence 
on the intellectual life even of our time, did not have its origin 
in the circle of Brahmans at all?” and that “it took its rise in 
the ranks of the warrior caste?" This if true would of course 
lead the development of the Upanisads away from the influence 
of the Veda, Brahmanas and the Aranyakas. But do the facts 
prove this? Let us briefly examine the evidences that Garbe him- 


1 Muir's Sanskrit Texts, vol. V. pp. 368, 371. 
2 Garbe’s article, ‘‘ Hindu Monism,” p. 68. 3 Ibid. p. 78. 
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self has produced. In the story of Bālāki Gārgy' 2 ang See 
(Brh. 11. 1) referred to by him, Balaki Gargya is a boas A 
who wants to teach the Ksattriya Ajātašatru the true Bra man, 
but fails and then wants it to be taught by him. de „this 
Ajatasatru replies (following Garbe’s own translation) it is 
contrary to the natural order that a Brahman receive instruction 
from a warrior and expect the latter to declare the Brahman to 
him?” Does this not imply that in the natural order of things a 
Brahmin always taught the knowledge of Brahman to the 
Ksattriyas, and that it was unusual to find a Brahmin asking a 
Ksattriya about the trueknowledge of Brahman? At the beginning 
of the conversation, Ajatasatru had promised to pay Balaki one 
thousand coins if he could tell him about Brahman, since all people 
used to run to Janaka to speak about Brahman? The second 
story of Svetaketu and Pravahana Jaibali seems to be fairly con- 
clusive with regard to the fact that the transmigration doctrines, 
the way of the gods (devayāna) and the way of the fathers 

(pitryana) had originated among the Ksattriyas, but it is without 
any relevancy with regard to the origin of the superior knowledge 
of Brahman as the true self. 

The third story of Aruni and Aévapati Kaikeya (Cha. v. 11) 
is hardly more convincing, for here five Brahmins wishing to 
know what the Brahman and the self were, went to Uddalaka 
Aruni; but as he did not know sufficiently about it he accompanied 
them to the Ksattriya king Asvapati Kaikeya who was studying 
the subject. But Asvapati ends the conversation by giving them 
certain instructions about the fire doctrine (vaisvanara agni) and 
the import of its sacrifices. He does not say anything about the 
true self as Brahman. We ought also to consider that there are 
only the few exceptional cases where Ksattriya kings were in- 
structing the Brahmins. But in all other cases the Brahmins were 
discussing and instructing the ātman knowledge. I am thus led 
ee Garbe gre to his bitterness of feeling against the 
too hasty in Ns rs sala Dat of the essay had been 
P chase ee The opinion of Garbe seems to have 
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nd the references 
0 the same as we 
1 Garbe's article, ** Hindu Monism,” p. 74. 
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just examined! The truth seems to me to be this, that the 
Ksattriyas and even some women took interest in the religio- 
Philosophical guest manifested in the Upanisads. The enquirers : 
Were so eager that either in receiving the instruction of Brahman 
or in imparting it to others, they had no considerations of sex and 
birth?; and there seems to be no definite evidence for thinking 
that the Upanisad philosophy originated among the Ksattriyas 
or that the germs of its growth could not be traced in the 
Brahmanas and the Aranyakas which were the productions of 
the Brahmins. 

The change of the Brahmana into the Aranyaka thought is 
signified by a transference of values from the actual sacrifices to 
their symbolic representations and meditations which were re- 
garded as being productive of various earthly benefits. Thus we 
find in the Brhadaranyaka (I. 1) that instead of a horse sacrifice 
the visible universe is to be conceived as a horse and meditated 
upon as such. The dawn is the head of the horse, the sun is the 
eye, wind is its life, fire is its mouth and the year is its soul, and so 
on. What is the horse that grazes in the field and to what good 
can its sacrifice lead? This moving universe is the horse which is 
most significant to the mind, and the meditation of it as such is 
the most suitable substitute of the sacrifice of the horse, the mere 
animal. Thought-activity as meditation, is here taking the place 
of an external worship in the form of Sacrifices. The material 
substances and the most elaborate and accurate sacrificial rituals 
lost their value and bare meditations took their place. Side 
by side with the ritualistic sacrifices of the generality of the 
Brahmins, was springing up a system where thinking and sym- 
bolic meditations were taking the place of gross matter and 
action involved in sacrifices. These symbols were not only 
chosen from the external world as the sun, the wind, etc., from 
the body of man, his various vital functions and the senses, but 
even arbitrary alphabets were taken up and it was believed that 
the meditation of these as the highest and the greatest was pro- 
ductive of great beneficial results, Sacrifice in itself was losing 
value in the eyes of these men and diverse mystical significances 
and imports were beginning to be considered as their real truth’, 


1 Winternitz's Geschichte der indischen Litteratur, 1. pp. 197 ff. 
2 The story of Maitreyi and Yajfiavalkya (Brh. 11. 4) and that of Satyakama son of 
Jabala and his teacher (Cha. 1v. 4). > Chā. v. 11. 
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The Uktha (verse) of Rg-Veda was identified in the EE 
Aranyaka under several allegorical forms with the Prāņa yt s 
Udgitha of the Samaveda was identified with Om, Prana, sunan 
eye; in Chāndogya II. the Sāman was identified with Om, rain, 
water, seasons, Prana, etc, in Chandogya III. 16-17 man was 
identified with sacrifice; his hunger, thirst, sorrow, with initia- 
tion; laughing, eating, etc., with the utterance of the Mantras ; 
and asceticism, gift, sincerity, restraint from injury, truth, with 
sacrificial fees (daksind). The gifted mind of these cultured Vedic 
Indians was anxious to come to some unity, but logical precision 
of thought had not developed, and asa result of that we find in the 
Aranyakas the most grotesque and fanciful unifications of things 
which to our eyes have little or no connection. Any kind of instru- 
mentality in producing an effect was often considered as pure 
identity. Thus in Ait. Aran. II. 1. 3 we find “Then comes the origin 
of food. The seed of Prajapati are the gods. The seed of the gods 
is rain. The seed of rain is herbs. The seed of herbs is food. The 
seed of food is seed. The seed of seed is creatures. The seed of 
creatures is the heart. The seed of the heart is the mind. The seed 
of the mind is speech. The seed of speech is action. The act done 
is this man the abode of Brahman” i 

The word Brahman according to Sāyaņa meant mantras 
(magical verses), the ceremonies, the hotr priest, the great. 
Hillebrandt points out that it is spoken of in R.V. as being new, 
“as not having hitherto existed,” and as “coming into being from 
the fathers.” It originates from the seat of the Rta, springs forth 
at the sound of the sacrifice, begins really to exist when the soma 
juice is pressed and the hymns are recited at the savana rite, 
endures with the help of the gods even in battle, and soma is its 
guardian (R.V. VIII. 37. 1, VIII. 69. 9, VI. 23. 5, I. 47. 2, VII. 22. 9, 
VI. 52. 3,etc.). On the strength of these Hillebrandt justifies the 
conjecture of Haug that it signifies a mysterious power which can 


be called forth by various ceremonies, and his definition of it, as. 


the magical force which is derived from the orderly cooperation of 
the hymns, the chants and the sacrificial gifts’. I am disposed to 
think that this meaning is closely connected with the meaning as 
we find it in many passages in the Aranyakas and the Upanisads 
The meaning in many of these seems to be midway between 


1 Ait. Aran. II. 1-3. 2 Keith’s Zranslati. 7 1; 
ņ lati 
3 Hillebrandt’s article on Brahman, Z. R. E, gr ate o eia 
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“magical force” and “great,” transition between which is 
rather easy. Even when the sacrifices began to be replaced by 
meditations, the old belief in the power of the sacrifices still 
remained, and as a result of that we find that in many passages 
of the Upanisads people are thinking of meditating upon this 
great force “ Brahman ” as being identified with diverse symbols, 
natural objects, parts and functions of the body. 

When the main interest of sacrifice was transferred from its - 
actual performance in the external world to certain forms of 
meditation, we find that the understanding of particular allegories 
of sacrifice having a relation to particular kinds of bodily functions 
was regarded as Brahman, without a knowledge of which nothing 
could be obtained. The fact that these allegorical interpretations 
of the Paficdgnividya are so much referred to in the Upanisads 
as a secret doctrine, shows that some people came to think that 
the real efficacy of sacrifices depended upon such meditations. 
When the sages rose to the culminating conception, that he is 
really ignorant who thinks the gods to be different from him, they 
thought that as each man was nourished by many beasts, so the 
gods were nourished by each man, and as it is unpleasant for a 
man if any of his beasts are taken away, so it is unpleasant for 
the gods that men should know this great truth’. 

In the Kena we find it indicated that all the powers of 
the gods such as that of Agni (fire) to burn, Vayu (wind) to 
blow, depended upon Brahman, and that it is through Brahman 
that all the gods and all the senses of man could work. The 
whole process of Upanisad thought shows that the magic power 
of sacrifices as associated with Rta (unalterable law) was being 
abstracted from the sacrifices and conceived as the supreme power. 
There are many stories in the Upanisads of the search after the 
nature of this great power the Brahman, which was at first only 
imperfectly realized. They identified it with the dominating power 
of the natural objects of wonder, the sun, the moon, etc. with 
bodily and mental functions and with various symbolical re- 
presentations, and deluded themselves for a time with the idea 
that these were satisfactory. But as these were gradually found 
inadequate, they came to the final solution, and the doctrine of 
the inner self of man as being the highest truth the Brahman 
originated. 

1 Brh. 1. 4. 10. 
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The meaning of the word Upanisad. 


The word Upanisad is derived from the root sad with the prefix 
ni (to sit), and Max Müller says that the word originally meant the 
act of sitting down near a teacher and of submissively listening to 
him. In his introduction to the Upanisads he says, “The history 
and the genius of the Sanskrit language leave little doubt that 
Upanisad meant originally session, particularly a session consisting 
of pupils, assembled at a respectful distance round their teacher? 
Deussen points out that the word means''secret” or “secret instruc- 
tion,” and this is borne out by many of the passages of the Upani- 
sads themselves. Max Miiller also agrees that the word was used 
in this sense in the Upanisads* There we find that great injunc- 
tions of secrecy are to be observed for the communication of the 
doctrines, and it is said that it should only be given to a student 
or pupil who by his supreme moral restraint and noble desires 
proves himself deserving to hear them. Sankara however, the 
great Indian exponent of the Upanisads, derives the word from 
the root sad to destroy and supposes that it is so called because it 
destroys inborn ignorance and leads to salvation by revealing the 
right knowledge. But if we compare the many texts in which the 
word Upanisad occurs in the Upanisads themselves it seems that 
Deussen's meaning is fully justified*. 


The composition and growth of diverse Upanisads. 


The oldest Upanisads are written in prose. Next to these we 
have some in verses very similar to those that are to be found in 
classical Sanskrit. As is easy to see, the older the Upanisad the 
more archaic is it in its language. The earliest Upanisads have 
an almost mysterious forcefulness in their expressions at least to 
Indian ears. They are simple, pithy and penetrate to the heart. 
We can read and read them over again without getting tired. 
The lines are always as fresh as ever. As such they have a charm 
apart from the value of the ideas they intend to convey. The word 
Upanisad was used, as we have seen, in the sense of “secret 
doctrine or instruction” ; the Upanisad teachings were also in- 
tended to be conveyed in strictest secrecy to earnest enquirers of 
high morals and superior self-restraint for the purpose of achieving 


1 Max Muller's Translation 9f the Upanishads, S. i 
2 S.B. E. vol. 1. p. Ixxxiii. ee Nola pee 


? Deussen's Philosophy of the Upanishads, pp. 10-1 5. 
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emancipation. It was thus that the Upanisad style of expression, 
when it once came into use,came to possess the greatest charm and 
attraction for earnest religious people; andasa result of that we 
find that even when other forms of prosē and verse had been 
adapted for the Sanskrit language, the Upanisad form of com- 
position had not stopped. Thus though the earliest Upanisads 
were compiled by 500 B.c., they continued to be written even so 
late as the spread of Mahommedan influence in India. The 
earliest and most important are probably those that have been 
commented upon by Sankara namely Brhadaranyaka, Chandogya, 
Aitareya, Taittirīya, Īšā, Kena, Katha, Prasna, Mundaka and 
Maàndükya* It is important to note in this connection that the 
separate Upanisads differ much from one another with regard to 
their content and methods of exposition. Thus while some of 
them are busy laying great stress upon the monistic doctrine of 
the self as the only reality, there are others which lay stress upon 
the practice of Yoga, asceticism, the cult of Siva, of Visnu and 
the philosophy or anatomy of the body, and may thus be 
respectively called the Yoga, Saiva, Visnu and Sarira Upanisads. 
These in all make up the number to one hundred and eight. 


Revival of Upanisad studies in modern times. 


How the Upanisads came to be introduced into Europe is an 
interesting story. Dara Shiko the eldest son of the Emperor 
Shah Jahan heard of the Upanisads during his stay in Kashmir 
in 1640. He invited several Pandits from Benares to Delhi, who 
undertook the work of translating them into Persian. In 1775 
Anquetil Duperron, the discoverer of the Zend-Avesta, received 
a manuscript of it presented to him by his friend Le Gentil, the 
French resident in Faizabad at the court of Shuja-uddaulah. 
Anquetil translated it into Latin which was published in 1801- 
1802. This translation though largely unintelligible was read by 
Schopenhauer with great enthusiasm. It had, as Schopenhauer 
himself admits, profoundly influenced his philosophy. Thus he 


1 Deussen supposes that Kausitaki is also one of the earliest. Max Müller and 
Schroeder think that Maitrayani also belongs to the earliest group, whereas Deussen 
counts it as a comparatively later production. Winternitz divides the Upanisads into 
four periods. In the first period he includes Brhadāraņyaka, Chandogya, Taittiriya, 
Aitareya, Kausitaki and Kena. In the second he includes Kathaka, is, Svetagvatara, 
Mundaka, Mahānārāyaņa, and in the third period he includes Pragna, Maitrayani and 
Māņdūkya. The rest of the Upanisads he includes in the fourth period. 
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+ als Wille und Vorstellung’, 


writes in the preface to his Weli 
« And if, indeed, in addition to this he is a partaker of the benefit 
conferred by the Vedas, the access to which, opened to us through 


the Upanishads, is in my eyes the greatest advantage which this 
still young century enjoys over previous ones, because I believe 
that the influence of the Sanskrit literature will penetrate not less 
deeply than did the revival of Greek literature in the fifteenth 
century: if, I say, the reader has also already received and 
assimilated the sacred, primitive Indian wisdom, then is he best 
of all prepared to hear what I have to say to him....I might ex- 
press the opinion that each one of the individual and disconnected 
aphorisms which make up the Upanishads may be deduced as 
a consequence from the thought I am going to impart, though 
the converse, that my thought is to be found in the Upanishads 
is by no means the case.” Again, “How does every line display 
its firm,definite,and throughout harmonious meaning! From every 
sentence deep, original, and sublime thoughts arise, and the whole 
is pervaded by a high and holy and earnest spirit....In the whole 
world there is no study, except that of the originals, so beneficial 
and so elevating as that of the Oupanikhat. It has been the solace 
_ of my life, it will be the solace of my death!?” Through Schopen- 
hauer the study of the Upanisads attracted much attention in 
Germany and with the growth of a general interest in the study 
of eat, they found their way into other parts of Europe as 
well. 
i The study of the Upanisads has however gained a great 
impetus by the earnest attempts of our Ram Mohan Roy who 
not.only translated them into Bengali, Hindi and English and 
published them at his own expense, but founded the Brahma 
Samaj in Bengal, the main religious doctrines of which wer 
derived directly from the Upanisads. 


1 Translation by Haldane and Kemp, vol. 1. pp. xii iii 
2 Max Miller says in his EA to ieies B.E ii; 
also pp. Ix, lxi) "that Schopenhauer should have spoken of the U i ba às ae = 
_ ducts of the highest wisdom’...that he should have placed the santas fhe Sa 
high above the pantheism Of Bruno, Malebranche, Spinoza and Sc es n E 
eM t dā Sa at Oxford in 168r, may perhaps secure a SE conde a 
reception for tho i i i ms 
dw se relics of ancient wisdom than anything that I could say in their 


| 


ut] The Upanisads and their interpretations 41 


The Upanisads and their interpretations. 


Before entering into the philosophy of the Upanisads it may 
be worth while to say a few words as to the reason why diverse 
and even contradictory explanations as to the real import of the 
Upanisads had been offered by the great Indian scholars of past 
times. The Upanisads, as we have seen, formed the concluding 
portion of the revealed Vedic literature, and were thus called the 
Vedanta. It was almost universally believed by the Hindus that 
the highest truths could only be found in the revelation of the 
Vedas. Reason was regarded generally as occupying a compara- 
tively subservient place, and its proper use was to be found in its 
judicious employment in getting out the real meaning of the 
apparently conflicting ideas of the Vedas. The highest know- 
ledge of ultimate truth and reality was thus regarded as having 
been once for all declared in the Upanisads. Reason had only to 
unravel it in the light of experience. It is important that readers 
of Hindu philosophy should bear in mind the contrast that it 
presents to the ruling idea of the modern world that new truths 
are discovered by reason and experience every day, and even in 
those cases where the old truths remain, they change their hue 
and character every day, and that in matters of ultimate truths no 
finality can ever be achieved; we are to be content only with as 
much as comes before the purview of our reason and experience 
at the time. It was therefore thought to be extremely audacious 
that any person howsoever learned and brilliant he might be 
should have any right to say anything regarding the highest 
truths simply on the authority of his own opinion or the reasons 
that he might offer. In order to make himself heard it was neces- 
sary for him to show from the texts of the Upanisads that they 
supported him, and that their purport was also the same. Thus 
it was that most schools of Hindu philosophy found it one of their 
principal duties to interpret the Upanisads in order to show that 
they alone represented the true Vedanta doctrines. Any one - 
who should feel himself persuaded by the interpretations of any 
particular school might say that in following that school he was 
following the Vedanta. i 

The difficulty of assuring oneself that any interpretation is 
absolutely the right one is enhanced by the fact that germs of 
diverse kinds of thoughts are found scattered over the Upanisads 
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which are not worked out in a systematic manner. Thus cada 

i in his turn made the texts favourable to his own 
interpreten a forefront, and tried 
doctrines prominent and brought them to the fore n i 
to repress others or explain them away. But comparing : e 
various systems of Upanisad interpretation we find that the in- 
terpretation offered by Sankara very largely represents the view 
of the general body of the earlier Upanisad doctrines, though 
there are some which distinctly foreshadow the doctrines of other 
systems, but in a crude and germinal form. It is thus that Vedanta 
is generally associated with the interpretation of Sankara and 
Sankara’s system of thought is called the Vedanta system, though 
there are many other systems which put forth their claim as repre- 
senting the true Vedanta doctrines. 

Under these circumstances it is necessary that a modern in- 
terpreter of the Upanisads should turn a deaf ear to the absolute 
claims of these exponents, and look upon the Upanisads not as 
a systematic treatise but as a repository of diverse currents of 
thought—the melting pot in which all later philosophic ideas were 
still in a state of fusion, though the monistic doctrine of Sankara, 
or rather an approach thereto, may be regarded as the purport of 
by far the largest majority of the texts. It will be better that a 
modern interpreter should not agree to the claims of the ancients 
that all the Upanisads represent a connected system, but take the 
texts independently and separately and determine their meanings, 
though keeping an attentive eye on the context in which they 
appear. It is in this way alone that we can detect the germs of 
the thoughts of other Indian systems in the Upanisads, and thus 
find in them the earliest records of those tendencies of thoughts. 


The quest after Brahman: the struggle and the failures. 


The fundamental idea which runs through the early Upanisads 
is that underlying the exterior world of change there is an un- 
changeable reality which is identical with that which underlies 
the essence in mant If we look at Greek philosophy in Par- 
menides or Plato or at modern philosophy in Kant, we find the 
same tendency towards glorifying one unspeakable entity as the 
reality or the essence, I have said above that the Upanisads are 


1 Brh, rv, 4: 5, 22. 
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no systematic treatises of a single hand, but are rather collations 
or compilations of floating monologues, dialogues or anecdotes. 
There are no doubt here and there simple discussions but there 
is no pedantry or gymnastics of logic. Even the most casual 
reader cannot but be struck with the earnestness and enthusiasm 
of the sages. They run from place to place with great eagerness 
in search of a teacher competent to instruct them about the nature 
of Brahman. Where is Brahman? What is his nature? 

We have noticed that during the closing period of the Samhita 
there were people who had risen to the conception of a single 
creator and controller of the universe, variously called Prajapati, 
Vi$vakarman, Purusa, Brahmanaspati and Brahman. But this 
divine controller was yet only a deity. The search as to the 
nature of this deity began in the Upanisads. Many visible objects 
of nature such as the sun or the wind on one hand and the various 
psychological functions in man were tried, but none could render 
satisfaction to the great ideal that had been aroused. The sages 
in the Upanisads had already started with the idea that there was 
a supreme controller or essence presiding over man and the 
universe. But what was its nature? Could it be identified with 
any of the deities of Nature, was it a new deity or was it no deity 
at all? The Upanisads present to us the history of this quest and 
the results that were achieved. 

When we look merely to this quest we find that we have not 
yet gone out of the Aranyaka ideas and of symbolic (pratika) 
forms of worship. Praza (vital breath) was regarded as the most 
essential function for the life of man, and many anecdotes are 
related to show that it is superior to the other organs, such as the 
eye or ear, and that on it all other functions depend. This 
recognition of the superiority of prana brings us to the meditations 
on prana as Brahman as leading to the most beneficial results. 
So also we find that owing to the presence of the exalting 
characters of omnipresence and eternality 4£Zíz (space) is 
meditated upon as Brahman. So also manas and Aditya (sun) 
are meditated upon as Brahman. Again side by side with the 
visible material representation of Brahman as the pervading Vayu, 
or the sun and the immaterial representation as ākāša, manas or 
prana, we find also the various kinds of meditations as substitutes 
for actual sacrifice. Thus it is that there was an earnest quest 
after the discovery of Brahman. We find a stratum of thought 
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which shows that the sages we 
associations,and though medita 
yet this was hardly adequate for the h 


Brahman. Mr 3 
Next to the failure of the meditations we have to notice the 


history of the search after Brahman in which the sages sought to 
identify Brahman with the presiding deity of the sun, moon, 
lightning, ether, wind, fire, water, etc., and failed; for none of 
these could satisfy the ideal they cherished of Brahman. It is 
indeed needless here to multiply these examples, for they are 
tiresome not only in this summary treatment but in the original 
as well. They are of value only in this that they indicate how 
toilsome was the process by which the old ritualistic associations 
could be got rid of; what struggles and failures the sages had to 
undergo before they reached a knowledge of the true nature of 


Brahman. 


Unknowability of Brahman and the Negative Method. 


It is indeed true that the magical element involved in the 
discharge of sacrificial duties lingered for a while in the symbolic 
worship of Brahman in which He was conceived almost as a deity. 
The minds of the Vedic poets so long accustomed to worship 
deities of visible manifestation could not easily dispense with the 
idea of seeking after a positive and definite content of Brahman. 
They tried some of the sublime powers of nature and also many 
symbols, but these could not render ultimate satisfaction. They 
did not know what the Brahman was like, for they had only a 
dim and dreamy vision of it in the deep craving of their souls 
which could not be translated into permanent terms. But this 
was enough to lead them on to the goal, for they could not be 
satisfied with anything short of the highest. 

They found that by whatever means they tried to give a 
positive and definite content of the ultimate reality, the Brahman, 
they failed. Positive definitions were impossible. They could not 
point out what the Brahman was like in order to give an utterance 

to that which was unutterable, they could only say that it was not 
like aught that we find in experience. Yajfiavalkya said “He 
the ātman is not this, nor this (xeti neti). He is inconceivable, 
for he cannot be conceived, unchangeable, for he is not changed, 
untouched, for nothing touches him; he cannot suffer by a stroke 
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of the sword, he cannot suffer any injury.” He is asat, non-being, 
for the being which Brahman is, is not to be understood as such 
being as is known to us by experience; yet he is being, for he alone 
is supremely real, for the universe subsists by him. We ourselves 
are but he, and yet we know not what he is. Whatever we can 
experience, whatever we can express, is limited, but he is the 
unlimited, the basis of all. “That which is inaudible, intangible, 
invisible, indestructible, which cannot be tasted, nor smelt, eternal, 
without beginning or end, greater than the great (maha?), the fixed. 
He who knows it is released from the jaws of death?" Space, time 
and causality do not appertain to him, for he at once forms their 
essence and transcends them. He is the infinite and the vast, yet 
the smallest of the small, at once here as there, there as here; no 
characterisation of him is possible, otherwise than by the denial 
to him of all empirical attributes, relations and definitions. He 
is independent of.all limitations of space, time, and cause which 
rules all that is objectively presented, and therefore the empirical 
universe. When Bahva was questioned by Vaskali, he expounded 
the nature of Brahman to him by maintaining silence—“Teach 
me,” said Vaskali, “most reverent sir, the nature of Brahman.” 
Bahva however remained silent. But when the question was put 
forth a second or third time he answered, “I teach you indeed but 

. you do not understand; the Atman is silences.” The way to in- 
dicate it is thus by neti eti, it is not this, it is not this. We 
cannot describe it by any positive content which is always limited 
by conceptual thought. 


The Atman doctrine. 


The sum and substance of the Upanisad teaching is involved 
in the equation Atman=Brahman. We have already seen that the 
word Atman was used in the Rg-Veda to denote on the one hand 
the ultimate essence of the universe, and on the other the vital 
breath in man. Later on in the Upanisads we see that the word 
Brahman is generally used in the former sense, while the word 
Atman is reserved to denote the inmost essence in man, and the 

1 Brh. IV. 5. 15. Deussen, Max Müller and Rčer have all misinterpreted this 
passage; asito has been interpreted as an adjective or participle, though no evidence 
has ever been adduced; it is evidently the ablative of asi, a sword. 

2 Katha III. 15. 


3 Sankara on ZraAmasütra, 111. 2. 17, and also Deussen, Philosophy of the Upani- 
shads, p. 156. - 
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Upanisads are emphatic in their declaration that the two are one 
and the same. But what is the inmost essence of man? The self 
of man involves an ambiguity, as it is used in a variety of senses. 
Thus so far as man consists of the essence of food (i.e. the physical 
parts of man) he is called axnamaya. But behind the sheath of 
this body there is the other self consisting of the vital breath 
which is called the self as vital breath (pranamaya atman). 
Behind this again there is the other self “consisting of will” called 
the manomaya ātman. This again contains within it the self 
“consisting of consciousness" called the vij#anamaya atman. But 
behind it we come to the final essence the self as pure bliss (the 
ānandamaya ātman). The texts say: “Truly he is the rapture; 
for whoever gets this rapture becomes blissful. For who could 
live, who could breathe if this space (ēžčsa) was not bliss? For 
it is he who behaves as bliss. For whoever in that Invisible, Self- 
surpassing, Unspeakable, Supportless finds fearless support, he 
really becomes fearless. But whoever finds even a slight difference, 
between himself and this Atman there is fear for him!” 

Again in another place we find that Prajapati said: “The self 
(aman) which is free from sin, free from old age, from death and 
grief, from hunger and thirst, whose desires are true, whose cogita-- 
tions are true, that is to be searched for, that is to be enquired ; 
he gets all his desires and all worlds who knows that self?" The 
gods and the demons on hearing of this sent Indra and Virocana 
respectively as their representatives to enquire of this self from 
Prajapati. He agreed to teach them, and asked them to look 
into a vessel of water and tell him how much of self they could 
is E ae 5 eae es oe whole self, even to the 
A . ; “Well, that is the self, that 
is the deathless and the fearless, that is the Brahman.” They went 
away pleased, but Prajapati thought, *There the 
without having discovered, without h i MEN UE 

: , aving realized the self” 

Virocana came away with the conviction that the body was the 
self; but Indra did not return back to the gods, he was afraid and 
pestered with doubts and came back to Prajapati and said, “j 
as the self becomes decorated when the bod is d D 
quee ior g y 1s decorated, well- 

ed when the body is well-dressed, well-cleaned when th 
body is well-cleaned, even so that image self will be bli d EE 
the body is blind, injured in one h A yhen 

one eye, and mutilated a Y ea ha body E red im 

A plate when the body is mutilated, and it perishes 

* Taitt. 11. 7. 2 Cha. vri. 7. r. 
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when the body perishes, therefore I can see no good in this theory.” 
Prajapati then gave him a higher instruction about the self, and 
said, “He who goes about enjoying dreams, he is the self, this 
is the deathless, the fearless, this is Brahman.” Indra departed 
but was again disturbed with doubts, and was afraid and came 
back and said “that though the dream self does not become blind 
when the body is blind, or injured in one eye when the body is 
so injured and is not affected by its defects, and is not killed by 
its destruction, but yet itis as if it was overwhelmed, as if it suffered 
and as if it wept—in this I see no good." Prajapati gave a still 
higher instruction: *When a man,fast asleep, in total contentment, 
does not know any dreams, this is the self, this is the deathless, 
the fearless, this is Brahman." Indra departed but was again 
filled with doubts on the way, and returned again and said *the 
self in deep sleep does not know himself, that I am this, nor does 
he know any other existing objects. He is destroyed and lost. 
I see no good in this.” And now Prajāpati after having given a 
course of successively higher instructions as self as the body, as 
the self in dreams and as the self in deep dreamless sleep, and 
having found that the enquirer in each case could find out that this 
was not the ultimate truth about the self that he was seeking, 
ultimately gave him the ultimate and final instruction about the 
full truth about the self, and said *this body is the support of the 
deathless and the bodiless self. The self as embodied is affected 
by pleasure and pain, the self when associated with the body can- 
not get rid of pleasure and pain, but pleasure and pain do not 
touch the bodiless self!" 

As the anecdote shows, they sought such a constant and un- 
changeable essence in man as was beyond the limits of any change. 
This inmost essence has sometimes been described as pure subject- 
object-less consciousness, the reality, and the bliss. He is the 
seer of all seeing, the hearer of all hearing and the knower of all 
knowledge. He sees but is not seen, hears but is not heard, knows 
but is not known. He is the light of alllights, He is like a lump 
of salt, with no inner or outer, which consists through and through 
entirely of savour; as in truth this Atman has no inner or outer, 
but consists through and through entirely of knowledge. Bliss is 
not an attribute of it but it is bliss itself. The state of Brahman 
is thus likened unto the state of dreamless sleep. And he who 
has reached this bliss is beyond any fear. It is dearer to us than 

1 Cha. VIII. 7-12. 
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son, brother, wife, or husband, wealth or prosperity. It is for it 
and by it that things appear dear to us. It is the dearest par 
excellence, our inmost Ātman. All limitation is fraught with pain; 
it is the infinite alone that is the highest bliss. When a man 
receives this rapture, then is he full of bliss; for who could breathe, 
who live, if that bliss had not filled this void (2£254)? It is he 
who behaves as bliss. For when a man finds his peace, his fearless 
support in that invisible, supportless, inexpressible, unspeakable 
one, then has he attained peace. 


Place of Brahman in the Upanisads. 


There is the ātman not in man alone but in all objects of the 
universe, the sun, the moon, the world; and Brahman is this ātman. 
There is nothing outside the ātman, and therefore there is no 
plurality at all. As from a lump of clay all that is made of ‘clay 
is known, as from an ingot of black iron all that is made of 
black iron is known, so when this ātman the Brahman is known 
everything else is known. The essence in man and the essence 
of the universe are one and the same, and it is Brahman. 

Now a question may arise as to what may be called the nature 
of the phenomenal world of colour, sound, taste, and smell. But 
we must also remember that the Upanisads do not represent so 
much a conceptional system of philosophy as visions of the seers 
who are possessed by the spirit of this Brahman. They do not 
notice even the contradiction between the Brahman as unity and 
nature in its diversity. When the empirical aspect of diversity 
attracts their notice, they affirm it and yet declare that it is all 
Brahman. From Brahman it has come forth and to it will it 
return. He has himself created it out of himself and then entered 
into it as its inner controller (antaryāmin). Here is thus a glaring 
dualistic trait of the world of matter and Brahman as its controller 
though in other places we find it asserted most emphatically that 
these are but names and forms, and when Brahman is known 
everything else is known. No attempts at reconciliation are made 
for the sake of the consistency of conceptual utterance, as 
Sankara the great professor of Vedanta does by explaining away 

the dualistic texts. The universe is said to be a reality, but the 
real in it is Brahman alone. It is on account of Brahman that 
the fire burns and the wind blows. He is the active principle in 
the entire universe, and yet the most passive and unmoved. The 
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world is his body, yet he is the soul within. “He creates all, 
wills all, smells all, tastes all, he has pervaded all, silent and un- 
affected!”. He is below, above, in the back, in front, in the south 
and in the north, he is all this. “These rivers in the east and 
in the west originating from the ocean, return back into it and 
become the ocean themselves, though they do not know that they 
are so. So also all these people coming into being from the Being 
do not know that they have come from the Being....That which 
is the subtlest that is the self, that is all this, the truth, that self 
thou art O Svetaketu*" “Brahman,” as Deussen points out, 
“was regarded as the cause antecedent in time, and the universe 
as the effect proceeding from it; the inner dependence of the 
universe on Brahman and its essential identity with him was 
represented as a creation of the universe by and out of Brahman." 
Thus it is said in Mund. 1. 1. 7: 

As a spider ejects and retracts (the threads), 

As the plants shoot forth on the earth, 

As the hairs on the head and body of the living man, 

So from the imperishable all that is here. 

As the sparks from the well-kindled fire, 

In nature akin to it, spring forth in their thousands, 

So, my dear sir, from the imperishable 

Living beings of many kinds go forth, 

And again return into him‘. 

Yet this world principle is the dearest to us and the highest 
teaching of the Upanisads is *That art thou." 

Again the growth of the doctrine that Brahman is the “inner 
controller" in all the parts and forces of nature and of mankind as 
the atman thereof, and that all the effects of the universe are the 
result of his commands which no one can outstep, gave rise to a 
theistic current of thought in which Brahman is held as standing 
aloof as God and controlling the world. It is by his ordaining, it 
is said, that the sun and moon are held together, and the sky and 
earth stand held together*. God and soul are distinguished again 
in the famous verse of Svetaévatara®: 

Two bright-feathered bosom friends 

Flit around one and the same tree; 

One of them tastes the sweer berries, 

The other without eating merely gazes down. 
1 Cha. 111. r4. 4. — ? òid. vit. 25. 1; also Mundaka II. 2. rr. Chia. VI. ro. 
4 Deussen’s translation in Philosophy of the Upanishads, p.164. © Brh. 111. 8. 1. 
6 Švetāšvatara rv. 6, and Mundaka 111. 1. 1, also Deussen’s translation in Philosophy 

of the Upanishads, p. 177. 
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But in spite of this apparent theistic tendency and the occa- 
sional use of the word ša or /$ana, there seems to be no doubt 
that theism in its true sense was never prominent, and this acknow- 
ledgement of a supreme Lord was also an offshoot of the exalted 
position of the atman as the supreme principle. Thus we read in 
Kausitaki Upanisad 3. 9, “He is not great by good deeds nor low 
by evil deeds, but it is he makes one do good deeds whom he 
wants to raise, and makes him commit bad deeds whom he wants 
to lower down. He is the protector of the universe, he is the 
master of the world and the lord of all; he is my soul (2£maz)." 
Thus the lord in spite of his greatness is still my soul. Thereare 
again other passages which regard Brahman as being at once 
immanent and transcendent. Thus it is said that there is that 
eternally existing tree whose roots grow upward and whose 
branches grow downward. All the universes are supported in it 
and no one can transcend it. This is that, “...from its fear the fire 
burns, the sun shines, and from its fear Indra, Vayu and Death 
the fifth (with the other two) run on?.” 

If we overlook the different shades in the development of the 
conception of Brahman in the Upanisads and look to the main 
currents, we find that the strongest current of thought which has 
found expression in the majority of the texts is this that the 
Atman or the Brahman is the only reality and that besides this 
everything else is unreal. The other current of thought which is 
to be found in many of the texts is the pantheistic creed that 
identifies the universe with the Atman or Brahman. The third 
current is that of theism which looks upon Brahman as the Lord 
controlling the world. It is because these ideas were still in the 
melting pot, in which none of them were systematically worked 
out, that the later exponents of Vedanta, Sankara, Rāmānuja, 
and others guarrelled over the meanings of texts in order to 
develop a consistent systematic philosophy out of them. Thus it 
is that the doctrine of Māyā which is slightly hinted at once in 

Brhadāraņyaka and thrice in Švetāšvatara, becomes the founda- 
tion of Safikara’s Philosophy of the Vedanta in which Brahman 
alone is real and all else beside him is unreal? 


1 Katha 11.-6. t and 3. * Brh. 11. s. 19, Švet. 1. ro, 1v. 9, 10. 
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The World. 


We have already seen that the universe has come out of 
Brahman, has its essence in Brahman, and will also return back 
to it. But in spite of its existence as Brahman its character as 
represented to experience could not be denied. Sankara held 
that the Upanisads referred to the external world and accorded 
a reality to it consciously with the purpose of treating it as merely 
relatively real, which will eventually appear as unreal as soon 
as the ultimate truth, the Brahman, is known. This however 
remains to be modified to this extent that the sages had not 
probably any conscious purpose of according a relative reality to 
the phenomenal world, but in spite of regarding Brahman as the 
highest reality they could not ignore the claims of the exterior 
world, and had to accord a reality to it. The inconsistency of this 
reality of the phenomenal world with the ultimate and only 
reality of Brahman was attempted to be reconciled by holding 
that this world is not beside him but it has come out of him, it 
is maintained in him and.it will return back to him. 

The world is sometimes spoken of in its twofold aspect, the 
organic and the inorganic, All organic things, whether plants, 
animals or men, have souls} Brahman desiring to be many created 
fire (dejas), water (ap) and earth (4st#z). Then the self-existent 
Brahman entered into these three, and it is by their combination 
that all other bodies are formed? So all other things are produced 
asa result of an alloying or compounding of the parts of these three 
together. In this theory of the threefold division of the primitive 
elements lies the earliest germ of the later distinction (especially 
in the Samkhya school) of pure infinitesimal substances (tanmātra) 
and gross elements, and the theory that each gross substance is 
composed of the atoms of the primary elements, And in Pragna 
Iv. 8 we find the gross elements distinguished from their subtler 
natures, e.g. earth (pfrthivi), and the subtler state of earth 
(prthivimatra). In the Taittirīya, 11. 1, however, ether (@kaSa) 
is also described as proceeding from Brahman, and the other 
elements, air, fire, water, and earth, are described as each pro- 
ceeding directly from the one which directly preceded it. 


1 Cha. vi. fr. 2 ibid. VI. 2, 3, 4. 
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The World-Soul. 

The conception of a world-soul related to the universe as the 
soul of man to his body is found for the first time in R.V. x. 121. I, 
where he is said to have sprung forth as the firstborn of creation 
from the primeval waters. This being has twice been referred 
to in the Svetasvatara, in III. 4and IV. 12. Itis indeed very strange 
that this being is not referred to in any of the earlier Upanisads. 
In the two passages in which he has been spoken of, his mythical 
character is apparent. He is regarded as one of the earlier 
products in the process of cosmic creation, but his importance 
from the point of view of the development of the theory of 
Brahman or Atman is almost nothing. The fact that neither the 
Purusa, nor the Visvakarma, nor the Hiranyagarbha played an 
important part in the earlier development of the Upanisads 
leads me to think that the Upanisad doctrines were not directly 
developed from the monotheistic tendencies of the later Rg-Veda 
speculations. The passages in Švetāšvatara clearly show how from 
the supreme eminence that he had in R.V. x. 121, Hiranyagarbha 
had been brought to the level of one of thecreated beings. Deussen 
in explaining the philosophical significance of the Hiranyagarbha 
doctrine of the Upanisads says that the “entire objective universe is 
possible only in so far as it is sustained by a knowing subject. This 
subject as a sustainer of the objective universe is manifested in 
all individual objects but is by no means identical with them. For 
the individual objects pass away but the objective universe con- 
tinues to exist without them; there exists therefore the eternal 
knowing subject also (Aévanyagarbha) by whom it is sustained. 
Space and time are derived from this subject. It is itself accord- 
ingly not in space and does not belong to time, and therefore 
from an empirical point of view it is in general non-existent; it 
has no empirical but only a metaphysical reality!” This however 
seems to me to be wholly irrelevant, since the Hiranyagarbha 


doctrine cannot be supposed to have any philosophical importance 
in the Upanisads. 


The Theory of Causation. 

There was practically no systematic theory of causation in the 
Upanisads. Sankara, the later exponent of Vedanta philosophy, 
always tried to show that the Upanisads looked upon the cause 

1 Deussen’s Philosophy of the Upanishads, P- 201. 
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as mere ground of change which though unchanged in itself in 
reality had only an appearance of suffering change. This he did 
on the strength of a series of examples in the Chandogya 
Upanisad (vr. 1) in which the material cause, eg. the clay, is 
spoken of as the only reality in all its transformations as the pot, 
the jug or the plate. It is said that though there are so many 
diversities of appearance that one is called the plate, the other the 
pot, and the other the jug, yet these are only empty distinctions of 
name and form, for the only thing real in them is the earth which 
in its essence remains ever the same whether you call it the pot, 
plate, or jug. So it is that the ultimate cause, the unchangeable 
Brahman, remains ever constant, though it may appear to suffer 
change as the manifold world outside. This world is thus only 
an unsubstantial appearance, a mirage imposed upon Brahman, 
the real par excellence. 

It seems however that though such a view may be regarded 
as having been expounded in the Upanisads in an imperfect 
manner, there is also side by side the other view which looks 
upon the effect as the product of a real change wrought in the 
cause itself through the action and combination of the elements 
of diversity in it. Thus when the different objects of nature have 
been spoken of in one place as the product of the combination 
of the three elements fire, water and earth, the effect signifies a real 
change produced by their compounding. This is in germ (as we 
shall see hereafter) the Pariņāma theory of causation advocated 
by the Samkhya school’. 


Doctrine of Transmigration. 


When the Vedic people witnessed the burning of a dead body 
they supposed that the eye of the man went to the sun, his breath 


_to the wind, his speech to the fire, his limbs to the different parts 


of the universe. They also believed as we have already seen in 
the recompense of good and bad actions in worlds other than our 
own, and though we hear of such things as the passage of the 
human soul into trees, etc., the tendency towards transmigration 
had but little developed at the time. 

In the Upanisads however we find a clear development in 
the direction of transmigration in two distinct stages. In the one 
the Vedic idea of a recompense in the other world is combined with 


1 Chi. VI. 3-4. 
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the doctrine of transmigration, whereas in the other the des 
of transmigration comes to the forefront in supersession O the 
idea of a recompense in the other world. Thus it is said that 
those-who performed charitable deeds or such public works as the 
digging of wells, etc., follow after death the way of the fathers 
(pitryana), in which the soul after death enters first into smoke, 
then into night, the dark half of the month, etc., and at last reaches 
the moon; after a residence there as long as the remnant of his 
good deeds remains he descends again through ether, wind, smoke, 
mist, cloud, rain, herbage, food and seed, and through the assimi- 
lation of food by man he enters the womb of the mother and is 
born again. Here we see that the soul had not only a recompense 
in the world of the moon, but was re-born again in this world}. 

The other way is the way of gods (devayāna), meant for those 
who cultivate faith and asceticism (zaas). These souls at death 
enter successively into flame, day, bright half of the month, bright 
half of the year, sun, moon, lightning, and then finally into 
Brahman never to return. Deussen says that “the meaning of 
the whole is that the soul on the way of the gods reaches regions 
of ever-increasing light, in which is concentrated all that is bright 
and radiant as stations on the way to Brahman the ‘light of 
lights?” (jyotisane jyotih)?. 

The other line of thought is a direct reference to the doctrine 
of transmigration unmixed with the idea of reaping the, fruits of 
his deeds (arma) by passing through the other worlds and with- 
out reference to the doctrine of the ways of the fathers and gods, 
the Yanas. Thus Yajfiavalkya says, “when the soul becomes 
weak (apparent weakness owing to the weakness of the body with 
which it is associated) and falls into a swoon as it were, these senses 
go towards it. It (Soul) takes these light particles within itself and 
centres itself only in the heart. Thus when the person in the eye 


one(with him); (people about him) say he does not see; (the senses) 
become one (with him), he does not smell, (the senses) become 
one (with him), he does not taste, (the senses) become one (with 
him), he does not speak, (the senses) become one (with him), he 
does not hear, (the senses) become one (with him), he does inot 
think, (the senses) become one with him, he does not touch (the 
senses) become one with him, he does not know, they say. "The 


* Cha. v. 10. * Deussen's Philosophy of the Upanishads, P- 335. 
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tip of his heart shines and by that shining this soul goes out. 
When he goes out either through the eye, the head, or by any 
other part of the body, the vital function (prāņa) follows and all 
the senses follow the vital function (prēxa) in coming out. He 
is then with determinate consciousness and as such he comes 
out. Knowledge, the deeds as well as previous experience ( 272772) 
accompany him. Just as a caterpillar going to the end of a blade 
of grass, by undertaking a separate movement collects itself, so 
this self after destroying this body, removing ignorance, by a 
separate movement collects itself. Just as a goldsmith taking a 
small bit of gold, gives to it a newer and fairer form, so the soul 
after destroying this body and removing ignorance fashions a 
newer and fairer form as of the Pitrs, the Gandharvas, the gods, 
of Prajapati or Brahma or of any other being....As he acts and 
behaves so he becomes, good by good deeds, bad by bad deeds, 
virtuous by virtuous deeds and vicious by vice. The man is full 
of desires. As he desires so he wills, as he wills so he works, as 
the work is done so it happens. There is also a verse, being 
attached to that he wants to gain by karma that to which he 
was attached. Having reaped the full fruit (lit. gone to the 
end) of the karma that he does here, he returns back to this 
world for doing karma!, So it is the case with those who have 
desires. He who has no desires, who had no desires, who has 
freed himself from all desires, is satisfied in his desires and in 
himself, his senses do not go out. He being Brahma attains 
Brahmahood. Thus the verse says, when all the desires that are 
in his heart are got rid of, the mortal becomes immortal and 
attains Brahma here” (Brh. Iv. iv. 1-7). 

A close consideration of the above passage shows that the 
self itself destroyed the body and built up a newer and fairer 
frame by its own activity when it reached the end of the present 
life. At the time of death, the self collected within itself all 
senses and faculties and after death all its previous knowledge, 
work and experience accompanied him. The falling off of the 
body at the time of death is only for the building of a newer 
body either in this world or in the other worlds. The self which 
thus takes rebirth is regarded as an aggregation of diverse cate- 
gories. Thus it is said that "he is of the essence of understanding, 

1 It is possible that there is a vague and obscure reference here to the doctrine that 
the fruits of our deeds are reaped in other worlds. 
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e visual sense, of the auditory sense, of 
the essence of the five elements (which would make up f ES 
physical body in accordance with its needs) or the essence of de- 
sires, of the essence of restraint of desires, of the essence of anger, of 
the essence of turning off from all anger, of the essence of dharma, 
of the essence of adharma, of the essence of all that is this 
(manifest) and that is that (unmanifest or latent)” (Brh. 1v. iv. 5). 
The self that undergoes rebirth is thus a unity not only of moral 
and psychological tendencies, but also of all the elements which 
compose the physical world, The whole process of his changes 
follows from this nature of his; for whatever he desires, he wills 
and whatever he wills he acts, and in accordance with his acts 
the fruit happens. The whole logic of the genesis of karma and 
its fruits is held up within him, for he is a unity of the moral 
and psychological tendencies on the one hand and elements of 
the physical world on the other. 

The self that undergoes rebirth being a combination of diverse 

psychological and moral tendencies and the physical elements 

holds within itself the principle of all its transformations. The 

root of all this is the desire of the self and the consequent fruition 

of it through will and act. When the self continues to desire and 

act, it reaps the fruit and comes again to this world for performing 
acts. This world is generally regarded as the field for perform- 
ing karma, whereas other worlds are regarded as places where the 
fruits of karma are reaped by those born as celestial beings. But 
there is no emphasis in the Upanisads on this point. The Pitryana 
theory is not indeed given up, but it seems only to form a part 
in the larger scheme of rebirth in other worlds and sometimes in 
this world too. All the course of these rebirths is effected by the 
self itself by its own desires, and if it ceases to desire, it suffers no 
rebirth and becomes immortal. The most distinctive feature of 
this doctrine is this, that it refers to desires as the cause of rebirth 
and not karma. Karma only comes as the connecting link between 
desires and rebirth—for it is said that whatever a man desires he 
wills, and whatever he wills he acts. 

Thus it is said in another place “he who knowingly desires is 
born by his desires in those places (accordingly), but for him whose 
desires have been fulfilled and who has realized himself, all his 
desires vanish here” (Mund III. 2. 2). This destruction of desires 
is effected by the right knowledge of the self. “He who knows 
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his self as ‘I am the person’ for what wish and for what desire 
will he trouble the body,...even being here if we know it, well if 
we do not, what a great destruction" (Brh. IV. iv. 12and 14). “In 
former times the wise men did not desire sons, thinking what 
shall we do with sons since this our self is the universe” (Brh. Iv, 
iv. 22). None of the complexities of the karma doctrine which 
we find later on in more recent developments of Hindu thought 
can be found in the Upanisads. The whole scheme is worked 
out on the principle of desire (kama) and karma only serves as 
the link between it and the actual effects desired and willed by 
the person. 

It is interesting to note in this connection that consistently 
with the idea that desires (zma) led to rebirth, we find that 
in some Upanisads the discharge of the semen in the womb of a 
woman as a result of desires is considered as the first birth of 
man, and the birth of the son as the second birth and the birth 
elsewhere after death is regarded as the third birth. Thus it is 
said, “It is in man that there comes first the embryo, which is 
but the semen which is produced as the essence of all parts of 
his body and which holds itself within itself, and when it is put 
in a woman, that is his first birth. That embryo then becomes 
part of the woman’s self like any part of her body ; it therefore 
does not hurt her; she protects and develops the embryo within 
herself. As she protects (the embryo) so she also should be 
protected. It is the woman who bears the embryo (before birth) 
but when after birth the father takes care of the son always, he 
is taking care only of himself, for it is through sons. alone that 
the continuity of the existence of people can be maintained. This 
is his second birth. He makes this self of his a representative 
for performing all the virtuous deeds. The other self of his after 
realizing himself and attaining age goes away and when going 
away he is born again that is his third birth” (Aitareya, II. 1-4)". 
No special emphasis is given in the Upanisads to the sex-desire 
or the desire for a son; for, being called kima, whatever was the 
desire for a son was the same as the desire for money and the 
desire for money was the same as any other worldly desire (Brh. 
IV. iv. 22), and hence sex-desires stand on the same plane as any 
other desire. 


1 See also Kausitaki, II. 15. 
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Emancipation. 


The doctrine which next attracts our attention in this connec- 
tion is that of emancipation (zzz). Already we know that the 
doctrine of Devayana held that those who were faithful and per- 
formed asceticism (tapas) went by the way of the gods through 
successive stages never to return to the world and suffer rebirth. 
This could be contrasted with the way of the fathers (pitzyana) 
where the dead were for a time recompensed in another world and 
then had to suffer rebirth. Thus we find that those who are faith- 
ful and perform Sraddha had a distinctly different type of goal from 
those who performed ordinary virtues, such as those of a general 
altruistic nature. This distinction attains its fullest development 
in the doctrine of emancipation. Emancipation or Mukti means 
in the Upanisads the state of infiniteness that a man attains 
when he knows his own self and thus becomes Brahman. The 
ceaseless course of transmigration is only for those who are 
ignorant. The wise man however who has divested himself of all 
passions and knows himself to be Brahman, at once becomes 
Brahman and no bondage of any kind can ever affect him. 

He who beholds that loftiest and deepest, 

For him the fetters of the heart break asunder, 
For him all doubts are solved, 

And his works become nothingness}. 

The knowledge of the self reveals the fact that all our passions 
and antipathies, all our limitations of experience, all that is 
ignoble and small in us, all that is transient and finite in us is 
false. We “do not know” but are “ pure knowledge” ourselves. 
We are not limited by anything, for we are the infinite ; we do 
not suffer death, for we are immortal, Emancipation thus is not 
a new acquisition, product, an effect, or result of any action, but 
it always exists as the Truth of our nature. We are always 
emancipated and always free. We do not seem to be so and 
seem to suffer rebirth and thousands of other troubles only because 
we do not know the true nature of our self. Thus it is that the 
true knowledge of self does not lead to emancipation but is 
emancipation itself, All sufferings and limitations are true only 

so long as we do not know our self. Emancipation is the natural 

and only goal of man simply because it represents the true nature 

and essence of man. It is the realization of our own nature that 
1 Deussen’s Philosophy of the Upanishads, p. 352. 
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is called emancipation. Since we are all already and always in 
our own true nature and as such emancipated, the only thing 
necessary for us is to know that we are so, Self-knowledge is there- 
fore the only desideratum which can wipe off all false knowledge, 
all illusions of death and rebirth. The story is told in the Katha 
Upanisad that Yama, the lord of death, promised Naciketas, 
the son of Gautama, to grant him three boons at his choice. 
Naciketas, knowing that his father Gautama was offended with 
him, said, “O death let Gautama be pleased in mind and forget 
his anger against me.” This being granted Naciketas asked the 
second boon that the fire by which heaven is gained should be 
made known to him. This also being granted Naciketas said, 
“There is this enquiry, some say the soul exists after the death 
of man; others say it does not exist. This I should like to know 
instructed by thee. This is my third boon.” Yama said, “It was 
inquired of old, even by the gods; for it is not easy to under- 
stand it. Subtle is its nature, choose another boon. Do not 
compel me to this.” Naciketas said, * Even by the gods was it 
inquired before, and even thou O Death sayest that it is not easy 
to understand it, but there is no other speaker to be found like 
thee. There is no other boon like this." Yama said,“ Choose sons 
and grandsons who may live a hundred years, choose herds of 
cattle; choose elephants and gold and horses; choose the wide 
expanded earth, and live thyself as many years as thou wishest. 
Or if thou knowest a boon like this choose it together with wealth 
and far-extending life. Bea king on the wide earth. 1 will make 
thee the enjoyer of all desires. All those desires that are difficult 
to gain in the world of mortals, all those ask thou at thy pleasure; 
those fair nymphs with their chariots, with their musical instru- 
ments; the like of them are not to be gained by men. I will give 
them to thee, but do not ask the question regarding death.” 
Naciketas replied, “All those enjoyments are of to-morrow and”- 
they only weaken the senses. All life is short, with thee the 
dance and song. Man cannot be satisfied with wealth, we could 
obtain wealth, as long as we did not reach you we live only as 
long as thou pleasest, The boon which I choose I have said.” 
Yama said, “ One thing is good, another is pleasant. Blessed is 
he who takes the good, but he who chooses the pleasant loses 
the object of man. But thou considering the objects of desire, 
hast abandoned them. These two, ignorance (whose object is 
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what is pleasant) and knowledge (whose object is what is good), 
are known to be far asunder, and to lead to different goals. 
Believing that this world exists and not the other, the careless 
youth is subject to my sway. That knowledge which thou hast 
asked is not to be obtained by argument. i know worldly hap- 
piness is transient for that firm one is not to be obtained by what 
is not firm. The wise by concentrating on the soul, knowing him 
whom it is hard to behold, leaves both grief and joy. Thee 
O Naciketas, I believe to be like a house whose door is open to 
Brahman. Brahman is deathless, whoever knows him obtains 
whatever he wishes. The wise man is not born; he does not die; 
he is not produced from anywhere. Unborn, eternal, the soul is 
not slain, though the body is slain; subtler than what is subtle, 
greater than what is great, sitting it goes far, lying it goes every- 
where. Thinking the soul as unbodily among bodies, firm among 
fleeting things, the wise man casts off all grief. The soul cannot 
be gaiued by eloquence, by understanding, or by learning. It 
can be obtained by him alone whom it chooses. To him it reveals 
its own nature." So long as the Self identifies itself with its desires, 
he wills and acts according to them and reaps the fruits in the 
present and in future lives. But when he comes to know the 
highest truth about himself, that he is the highest essence and prin- 
ciple of the universe, the immortal and the infinite, he ceases to have 
desires, and receding from all desires realizes the ultimate truth 
of himself in his own infinitude. Man is as it were the epitome 
of the universe and he holds within himself the fine constituents 
of the gross body (anzamaya kosa), the vital functions (prana- 
maya kosa) of life, the will and desire (manomaya) and the 
thoughts and ideas (vzjtānamaya), and so long as he keeps him- 
self in these spheres and passes through a series of experiences 
in the present life and in other lives to come, these experiences 
~are willed by him and in that sense created by him. He suffers 
pleasures and pains, disease and death. But if he retires from 
these into his true unchangeable being, he is in a state where he 
is one with his experience and there is no change and no move- 
ment. What this state is cannot be explained by the use of 
concepts. One could only indicate it by pointing out that it is 
not any of those concepts found in ordinary knowledge; it is not 


1 Katha 11. The translation is not continuous. There are some parts in the extract 
which may be differently interpreted. : 
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whatever one knows as this and this (zeZ neti). In this infinite 
and true self there is no difference, no diversity, no meum and 
tuum. It is like an ocean in which all our phenomenal existence 
will dissolve like salt in water. “Just as a lump of salt when put 
in water will disappear in it and it cannot be taken out separately 
but in whatever portion of water we taste we find the salt, so, 
Maitreyi, does this great reality infinite and limitless consisting 
only of pure intelligence manifesting itself in all these (phenomenal 
existences) vanish in them and there is then no phenomenal know- 
ledge” (Brh. 11. 4. 12). The true self manifests itself in all the 
processes of our phenomenal existences, but ultimately when it 
retires back to itself, it can no longer be found in them, It is a 
state of absolute infinitude of pure intelligence, pure being, and 
pure blessedness. 


CHAPTER IV 


GENERAL OBSERVATIONS ON THE SYSTEMS 
OF INDIAN PHILOSOPHY 


In what Sense is a History of Indian Philosophy possible ? 


Ir is hardly possible to attempt a history of Indian philosophy 
in the manner in which the histories of European philosophy have 
been written. In Europe from the earliest times, thinkers came 
one after another and offered their independent speculations 
on philosophy. The work of a modern historian consists in 
chronologically arranging these views and in commenting upon 
the influence of one school upon another or upon the general 
change from time to time in the tides and currents of philosophy. 
Here in India, however, the principal systems of philosophy had 
their beginning in times of which we have but scanty record, and 
it is hardly possible to say correctly at what time they began, 
or to compute the influence that led to the foundation of so many 
divergent systems at so early a period, for in all probability these 
were formulated just after the earliest Upanisads had been com- 
posed or arranged. 
The systematic treatises were written in short and pregnant 
half-sentences (sz/ras) which did not elaborate the subject in 
detail, but served only to hold before the reader the lost threads 
of memory of elaborate disquisitions with which he was already 
thoroughly acquainted. It seems, therefore, that these pithy half- 
sentences were like lecture hints, intended for those who had had 
direct elaborate oral instructions on the subject. It is indeed 
difficult to guess from the sütras the extent of their significance, 
or how far the discussions which they gave rise to in later days were 
originally intended by them. The sütras of the Vedanta system, 
known as the Sariraka-sütras or Brahma-sütras of Badarayana 
for example were of so ambiguous a nature that they gave rise 
to more than half a dozen divergent interpretations, each one 
of which claimed to be the only faithful one. Such was the high 
esteem and respect in which these writers of the sūtras were held 
by later writers that whenever they had any new speculations to 
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offer, these were reconciled with the doctrines of one or other of 
the existing systems, and put down as faithful interpretations of 
the system in the form of commentaries. Such was the hold of 
these systems upon scholars that all the orthodox teachers since 
the foundation of the systems of philosophy belonged to one or 
other of these schools. Their pupils were thus naturally brought 
up in accordance with the views of their teachers. All the in- 
dependence of their thinking was limited and enchained by the 
faith of the school to which they were attached. Instead of 
producing a succession of free-lance thinkers having their own 
systems to propound and establish, India had brought forth 
schools of pupils who carried the traditionary views of particular 
systems from generation to generation, who explained and ex- 
pounded them, and defended them against the attacks of other 
rival schools which they constantly attacked in order to establish 
the superiority of the system to which they adhered. To take an 
example, the Nyaya system of philosophy consisting of a number 
of half-sentences or sūtras is attributed to Gautama, also called 
Aksapada. The earliest commentary on these sūtras, called the 
Vatsyayana bhāsya, was written by Vātsyāyana. This work was 
sharply criticized by the Buddhist Dinnāga, and to answer these 
criticisms Udyotakara wrote a commentary on this commentary 
called the Bhasyavattika’. As time went on the original force 
of this work was lost, and it failed to maintain the old dignity of. 
the school. At this Vācaspati Misra wrote a commentary called 
Varttika-tatparyatika on this second commentary, where he tried 
to refute all objections against the Nyāya system made by other 
rival schools and particularly by the Buddhists. This commentary, 
called Wyaya-tatparyatika, had another commentary called Vyaya- 
tatparyatika-parisudahi written by the great Udayana. This 
commentary had another commentary called Nydya-nibandha- 
prakāša written by Varddhamana the son of the illustrious 
Gange$a. This again had another commentary called Varddka- 
manendu upon it by Padmanabha Misra, and this again had 
another named Vyaya-tatparyamandana by Sankara Miéra, The 
names of Vātsyāyana, Vacaspati, and Udayana are indeed very 
great, but even they contented themselves by writing com- 
mentaries on commentaries, and did not try to formulate any 

1 I have preferred to spell Diūnāga after Vācaspati's Tētpa yatīkā (p. 1) and not 
Dignāga as it is generally spelt. 
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original system. Even Sankara, probably shesercatestamen x 
India after Buddha, spent his life in writing commentaries on the 
Brahma-sütras, the Upanisads, and the Bhagavadgītā. 

As a system passed on it had to meet unexpected opponents 
and troublesome criticisms for which it was not 1n the least pre- 
pared. Its adherents had therefore to use all their ingenuity and 
subtlety in support of their own positions, and to discover the 
defects of the rival schools that attacked them. A system as it was 
originally formulated in the sütras had probably but few problems 
to solve, but as it fought its way in the teeth of opposition of 
other schools, it had to offer consistent opinions on other problems 
in which the original views were more or less involved but to 
which no attention had been given before. 

The contributions of the successive commentators served to 
make each system more and more complete in all its parts, and 
stronger and stronger to enable it to hold its own successfully 
against the opposition and attacks of the rival schools. A system 
in the sūtras is weak and shapeless as a newborn babe, but if 
we take it along with its developments down to the beginning 
of the seventeenth century it appears as a fully developed man 
strong and harmonious in all its limbs. It is therefore not possible 
to write any history of successive philosophies of India, but it is 
necessary that each system should be studied and interpreted in 
all the growth it has acquired through the successive ages of 
history from its conflicts with the rival systems as one whole}. 
In the history of Indian philosophy we have no place for systems 
which had their importance only so long as they lived and were 
then forgotten or remembered only as targets of criticism. Each 
system grew and developed by the untiring energy of its adherents 
through all the successive ages of history, and a history of this 
growth is a history of its conflicts. No study of any Indian system 
is therefore adequate unless it is taken throughout ali the growth 
it attained by the work of its champions, the commentators whose 
selfless toil for it had kept it living through the ages of history. 


1 [n the case of some systems it is indeed possible to suggest one or two earlier 
phases of the system, but this principle cannot be carried all through, for the supple- 
mentary information and arguments given by the later commentators often appear as 
harmonious elaborations of the earlier writings and are very seldom in conflict with them. 
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Growth of the Philosophic Literature. 


It is difficult to say how the systems were originally formulated, 
and what were the influences that led to it. We know that a 
spirit of philosophic enquiry had already begun in the days of the 
earliest Upanisads. The spirit of that enquiry was that the final 
essence or truth was the ātman, that a search after it was our 
highest duty, and that until we are ultimately merged in it we 
can only feel this truth and remain uncontented with everything 
else and say that it is not the truth we want, it is not the truth we 
want (neti neti). Philosophical enquires were however continuing 
in circles other than those of the Upanisads. Thus the Buddha 
who closely followed the early Upanisad period, spoke of and enu- 
merated sixty-two kinds of heresies’, and these can hardly be 
traced in the Upanisads. The Jaina activities were also probably 
going on contemporaneously but in the Upanisads no reference 
to these can be found. We may thus reasonably suppose that there 
were different forms of philosophic enquiry in spheres other than 
those of the Upanisad sages, of which we have but scanty records. 
It seems probable that the Hindu systems of thought originated 
among the sages who though attached chiefly to the Upanisad 
circles used to take note of the discussions and views of the antago- 
nistic and heretical philosophic circles. In the assemblies of these 
sages and their pupils, the views of the heretical circles were prob- 
ably discussed and refuted. So it continued probablyfor some time 
when some illustrious member of the assembly such as Gautama 
or Kanada collected the purport of these discussions on various 
topics and problems, filled up many of the missing links, classified 
and arranged these in the form of a system of philosophy and 
recorded it in sütras. These sütras were intended probably for 
people who had attended the elaborate oral discussions and thus 
could easily follow the meaning of the suggestive phrases con- 
tained in the aphorisms. The sütras thus contain sometimes 
allusions to the views of the rival schools and indicate the way in 
which they could be refuted. The commentators were possessed 
of the general drift of the different discussions alluded to and 
conveyed from generation to generation through an unbroken 
chain of succession of teachers and pupils. They were however 


free to supplement these traditionary explanations with their own 


1 Brahmajāla-sutta, Digha, 1. p. 12 ff. 
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views or to modify and even suppress such of the adio. 
views with which they did not agree or which they foun io 
cult to maintain. Brilliant oppositions from the opposing K: ee 
often made it necessary for them to offer solutions to new Dm m. 
unthought of before, but put forward by some illustrious a CUM 
of a rival school. In order to reconcile these new solutions i 
the other parts of the system, the commentators never hesitate a 
offer such slight modifications of the doctrines as could harmoni 
them into a complete whole. These elaborations or modifications 
generally developed the traditionary system, but did not effect any 
serious change in the system as expounded by the older teachers, 
for the new exponents always bound themselves to the explana- 
tions of the older teachers and never contradicted them. They 
would only interpret them to suit their own ideas, or say new things 
only in those cases where the older teachers had remained silent. 
It is not therefore possible to describe the growth of any system 
by treating the contributions of the individual commentators sepa- 
rately. This would only mean unnecessary repetition. Except 
when there is a specially new development, the system is to be 
interpreted on the basis of the joint work of the commentators 
treating their contributions as forming one whole. 

The fact that each system had to contend with other rival 
systems in order to hold its own has left its permanent mark 
upon all the philosophic literatures of India which are always 
written in the form of disputes, where the writer is supposed to 
be always faced with objections from rival schools to whatever 
he has got to say. At each step he supposes certain objections 
put forth against him which he answers, and points out the defects 
of the objector or shows that the objection itself is ill founded. It 
is thus through interminable byways of objections, counter-objec- 
tions and their answers that the writer can wend his way to his 
destination. Most often the objections of the rival schools are 
referred to in so brief a manner that those only who know the 
views can catch them. To add to these difficulties the Sanskrit 
style of most of the commentaries is so condensed and different 
from literary Sanskrit, and aims so much at precision and brevity, 
leading to the use of technical words current in the diverse systems, 
that a study of these becomes often impossible without the aid 

of an expert preceptor; it is difficult therefore for all who are not 
widely read in all the different systems to follow any advanced 
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work of any particular system, as the deliberations of that par- 
ticular system are expressed in such close interconnection with 
the views of other systems that these can hardly be understood 
without them. Each system of India has grown (at least in 
particular epochs) in relation to and in opposition to the growth 
of other systems of thought, and to bea thorough student of Indian 
philosophy oné should study all the systems in their mutual 
Opposition and relation from the earliest times to a period at 
which they ceased to grow and came toa stop—a purpose for 
which a work like the present one may only be regarded as 
forming a preliminary introduction. 

Besides the sūtras and their commentaries there are also in- 
dependent treatises on the systems in verse called kérikas, which 
try to summarize the important topics of any system in a succinct 
manner; the Samkhya kārikā may be mentioned as a work of this 
kind. In addition to these there were also long dissertations, 
commentaries, or general observations on any system written in 
verses called the varttikas; the Slokavarttika, of Kumārila or the 
Vārttika of Sure$vara may be mentioned as examples. All these 
of course had their commentaries to explain them. In addition 
to these there were also advanced treatises on the systems in prose 
in which the writers either nominally followed some selected 
sutras or proceeded independently of them. Of the former class 
the Vyāyamaiijarī of Jayanta may be mentioned as an example 
and of the latter the Prasastapada bhasya, the Advaitastddhi of 
Madhusūdana Sarasvatī or the Vedanta-paribhasa of Dharmara- 
jadhvarindra. The more remarkable of these treatises were of a 
masterly nature in which the writers represented the systems they 
adhered to in a highly forcible and logical manner by dint of 
their own great mental powers and genius. These also had their 
commentaries to explain and elaborate them. The period of the 
growth of the philosophic literatures of India begins from about 
500 B.C. (about the time of the Buddha) and practically ends in 
the later half of the seventeenth century, though even now some 
minor publications are seen to come out. 


The Indian Systems of Philosophy: 


The Hindus classify the systems of philosophy into two classes, 
namely, the zāstika and the čstika. The nāstika (za asti s itis 
not”) views are those which neither regard the Vedas as infallible 
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1 ; m A ity. These are 
nor try to establish their own validity on theinauthoriy a 
principally three in number, the Buddhist, Jaina and n a 
The āstika-mata or orthodox schools are six in number, eeu š 
Voga, Vedānta, Mīmāmsā, Nyāya and Vaisesika, generally 
as the six systems (saddarsana’). t : 
The Sāmkhya is ascribed to a mythical Kapila, but the 
earliest works on the subject are probably now lost. The Yoga 
system is attributed to Patafijali and the original sutras are called 
the Pataijala Yoga sūtras. The general metaphysical position 
of these two systems with regard to soul, nature, cosmology and 
the final goal is almost the same, and the difference lies in this 
that the Yoga system acknowledges a god (/svara) as distinct 
from Atman and lays much importance on certain mystical 
practices (commonly known as Yoga practices) for the achieve- 
ment of liberation, whereas the Samkhya denies the existence of 
Igvara and thinks that sincere philosophic thought and culture 
are sufficient to produce the true conviction of the truth and 
thereby bring about liberation. It is probable that the system 
of Sàmkhya associated with Kapila and the Yoga system 
associated with Patafijali are but two divergent modifications of 
an original Samkhya school, of which we now get only references 
here and there. These systems therefore though generally counted 
as two should more properly be looked upon as two different 
schools of the same Samkhya system—one may be called the 
Kapila Samkhya and the other Patafijala Samkhya. 

The Pūrva Mīmāmsā (from the root man to think—rational 
conclusions) cannot properly be spoken of as a system of philo- 
sophy. It is a systematized code of principles in accordance with 
which the Vedic texts are to be interpreted for purposes of sacrifices. 

ž The word "darfana? in the sense of true philosophic knowledge has its earliest 
use in the Vaifesika sūtras of Kanada (IX. ii. 13) which I consider as pre-Buddhistic. 
The Buddhist pitakas (400 B.C.) called the heretical opinions *ditthi” (Sanskrit—drsti 
from the same root dy from which darsana is formed). Haribhadra (fifth century AD.) 
uses the word DarSana in the sense of systems of philosophy (sarvadaréanavacyo’ 
rtkah—Saģdaršanasamuccaya L). Ratnakīrtti (end of the tenth century A.D.) uses the 
word also in the same sense (*' Vadi nàma daršane darfane nānāprakūram sattvalak- 
sanam. uklamasti.” Ksanabhangasiddhi in Six Buddhist Wyāya tracts, p. 20). Madhava 
(1331 A.D.) calls his Compendium ofall systems of philosophy, Sarvadaríanasamgraha. 

The word “mata” (opinion or view) was also freely used in quoting the views of other 
systems. But there is no word to denote ‘philosophers’ in the technical sense. The 
Buddhists used to call those who held heretical views “/airthika.” The words ‘‘siddha,” 


* jūānin,” etc. do not denote philosophers in the modern sense, they are used rather in 
the sense of “ seers” or ‘‘ perfects.” 


1v] Pūrva Mīmāmsā 69 


The Vedic texts were used as mantras (incantations) for sacrifices, 
and people often disputed as to the relation of words in a 
sentence or their mutual relative importance with reference to the 
general drift of the sentence. There were also differences of view 
with regard to the meaning of a sentence, the use to which it may 
be applied as a mantra, its relative importance or the exact 
nature of its connection with other similar sentences in a complex 
Vedic context. The Mīmāmsā formulated some principles accord- 
ing to which one could arrive at rational and uniform solutions 
for all these difficulties. Preliminary to these its main objects, it 
indulges in speculations with regard to the external world, soul, 
perception, inference, the validity of the Vedas, or the like, for in 
order that a man might perform sacrifices with mantras, a definite 
order of the universe and its relation to man or the position and 
nature of the mantras of the Veda must be demonstrated and 
established. Though its interest in such abstract speculations is 
but secondary yet it briefly discusses these in order to prepare a 
rational ground for its doctrine of the mantras and their practical 
utility for man. It is only so far as there are these preliminary 
discussions in the Mimamsa that it may be called a system of 
philosophy. Its principles and maxims for the interpretation of 
the import of words and sentences have a legal value even to this 
day. Thesūtras of Mīmāmsā are attributed to Jaimini, and Sabara 
wrote a bhāsya upon it. The two great names in the history of 
Mimams literature after Jaimini and Sabara are Kumarila Bhatta 
and his pupil Prabhakara, who criticized the opinions of his master 
so much, that the master used to call him guru (master) in sarcasm, 
and to this day his opinions pass as guvu-mata, whereas the views 

of Kumārila Bhatta pass as bhatta-mata. It may not be out of 
place to mention here that Hindu Law (smrtz) accepts without 

any reservation the maxims and principles settled and formulated 

by the Mimamsa. 

1 There is a story that Kumārila could not understand the meaning of a Sanskrit 
sentence “Afra tunoktam tatrāpinoktam iti paunaruktam” (hence spoken twice). 
Tunoktam phonetically admits of two combinations, du nokfam (but not said) and fund 
uktam (said by the particle Zu) and tatrāfi noktam as tatra api na uktam (not said also 
there) and zafra apind uktam (said there by the particle afi). Under the first inter- 
pretation the sentence would mean, “ Not spoken here, not spoken there, it is thus spoken 
twice.” This puzzled Kumārila, when Prabhākara taking the second meaning pointed 
out to him that the meaning was ‘‘here it is indicated by tu and there by afi, and so it is 


indicated twice." Kumārila was so pleased that he called his pupil ‘‘Guru” (master) 
at this. 
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The Vedanta sūtras, also called Uttara Mimamsa, written by 
Badarayana, otherwise known as the Brahma-sūtras, form the 
original authoritative work of Vedānta. The word Wedanta means 
“end of the Veda,” i.e. the Upanisads, and the Vedanta sūtras are 
so called as they are but a summarized statement of the general 
views of the Upanisads. This work is divided into four books or 
adhyayas and each adhyaya is divided into four padas or chapters. 
The first four sutras of the work commonly known as Catuhsitri 
are (1) How to ask about Brahman, (2) From whom proceed birth 
and decay, (3) This is because from him the Vedas have come forth, 
(4) This is shown by the harmonious testimony of the Upanisads. 
The whole of the first chapter of the second book is devoted to 
justifying the position of the Vedanta against the attacks of the 
rival schools. The second chapter of the second book is busy in 
dealing blows at rival systems. All the other parts of the book are 
devoted to settling the disputed interpretations of a number of in- 
dividual Upanisad texts. The really philosophical portion of the 
work is thus limited to the first four sūtras and the first and second 
chapters of the second book. The other portions are like com- 
mentaries to the Upanisads, which however contain many theo- 
logical views of the system. The first commentary ofthe Brahma- 
sūtra was probably written by Baudhayana, which however is not 
available now. The earliest commentary that is now found is that 
of the great Sankara. His interpretations of the Brakma-sitras 
together with all the commentaries and other works that follow 
his views are popularly known as Vedanta philosophy, though 
this philosophy ought more properly to be called Viguddhadvaita- 
vada school of Vedanta philosophy (i.e. the Vedanta philosoph 
of the school of absolute monism). Variant forms of düslitti 
philosophy as represented by the Vaisnavas, Saivas, Ramayatas 
etc, also claim to express the original purport of the D 
sütras. We thus find that apostles of dualistic creeds such as 
Rāmānuja, Vallabha, Madhva, Srikantha, Baladeva, etc., have 
MAE ien commentaries on the Bralma-sūtra to show 
P phy as elaborated by themselves is the view of 
the Upanisads and as summarized in the Brahma-sū 
differed largely and ofte fe cen. ESE 
gely n vehemently attacked Sankara’s inter- 
pretations of the same sitras. These systems as expounded-b 
them also pass by the name of Vedānta as these are also Eme 
to be the real interpretations intended by the Vedanta ( Upanisads) 
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and the Vedanta sūtras. Of these the system of Rāmānuja has 
great philosophical importance. 

The Wyāyasūtras attributed to Gautama, called also Aksapāda; 
and the Vazšesika sutras attributed to Kanada, called also Ulüka, 
represent the same system for all practical purposes. They are 
in later times considered to differ only in a few points of minor 
importance. So far as the sūtras are concerned the Wyaya sūtras 
lay particular stress on the cultivation of logic as an art, while 
the Vazšeszža sūtras deal mostly with metaphysics and physics. 
In addition to these six systems, the Tantras had also philoso- 
phies of their own, which however may generally be looked upon 
largely as modifications of the Samkhya and Vedanta systems, 
though their own contributions are also noteworthy. 


Some fundamental Points of Agreement. 


I. The Karma Theory. 

It is, however, remarkable that with the exception of the 
Carvaka materialists all the other systems agree on some funda- 
mental points of importance. The systems of philosophy in India 
were not stirred up merely by the speculative demands of the 
human mind which has a natural inclination for indulging in 
abstract thought, but by a deep craving after the realization of 
the religious purpose of life. It is surprising to note that the 
postulates, aims and conditions for such a realization were found 
to be identical in all the conflicting systems. Whatever may be 
their differences of opinion in other matters, so far as the general 
postulates for the realization of the transcendent state, theswmmum 
bonum of life, were concerned, all the systems were practically in 
thorough agreement. It may be worth while to note some of them 
at this stage. 

First, the theory of Karma and rebirth. All the Indian systems 
agree in believing that whatever action is done by an individual 
leaves behind it some sort of potency which has the power to 
ordain for him joy or sorrow in the future according as it is good 
or bad. When the fruits of the actions are such that they cannot 
be enjoyed in the present life or in a human life, the individual 
has to take another birth as a man or any other being in order to 
suffer them. 

The Vedic belief that the mantras uttered in the correct accent 
at the sacrifices with the proper observance of all ritualistic 
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details, exactly according to the directions without the slightest 
error even in the smallest trifle, had something like a magical 
virtue automatically to produce the desired object immediately 
or after a lapse of time, was probably the earliest form of the 
Karma doctrine. It postulates a semi-conscious belief that certain 
mystical actions can produce at a distant time certain effects 
without the ordinary process of the instrumentality of visible 
agents of ordinary cause and effect. When the sacrifice is per- 
formed, the action leaves such an unseen magical virtue, called 
the adysta (the unseen) or the apūrvz (new), that by it the desired 
object will be achieved in a mysterious manner, for the modus 
operandi of the apūrva is unknown. There is also the notion 
prevalent in the Samhitās, as we have already noticed, that he 
who commits wicked deeds suffers in another world, whereas he 
who performs good deeds enjoys the highest material pleasures. 
These were probably associated with the conception of rta, the 
inviolable order of things. Thus these are probably the elements 
which built up the Karma theory which we find pretty well 
established but not emphasized in the Upanisads, where it is said 
that according to good or bad actions men will have good or bad 
births, 

To notice other relevant points in connection with the Karma 
doctrine as established in the astika systems we find that it was 
believed that the unseen (adrsta) potency of the action generally 
required some time before it could be fit for giving the doer the 
merited punishment or enjoyment. These would often accumulate 
and Prepare the items of suffering and enjoyment for the doer in 
his next life. Only the fruits of those actions which are extremely 
wicked or particularly good could be reaped in this life. The 
nature of the next birth of a man is determined by the nature of 
pleasurable or painful experiences that have been made ready for 
him by his maturing actions of this life. If the experiences deter- 
mined for him by his action are such that they are possible to be 
realized in the life of a goat, the man will die and be born as a 
goat. As there is no ultimate beginning in time of this world 

process, so there is no time at which any person first began his 
actions or experiences. Man has had an infinite number of past 
lives of the most varied nature, and the instincts of each kind of 
life exist dormant in the life of every individual, and thus when- 
ever he has any particular birth as this or that animal or man, 
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the special instincts of that life (technically called vēsanā) come 
forth. In accordance with these vāsanās the person passes through 
the painful or pleasurable experiences as determined for him by 
his action. The length of life is also determined by the number 
and duration of experiences as preordained by the fructifying 
actions of his past life. When once certain actions become fit for 
giving certain experiences, these cannot be avoided, but those 
actions which have not matured are uprooted once for all if the 
person attains true knowledge as advocated by philosophy. But 
even such an emancipated (mukta) person has to pass through 
the pleasurable or painful experiences ordained for him by the 
actions just ripened for giving their fruits. There are four kinds 
of actions, white or virtuous (swk/a), black or wicked (rs), 
white-black or partly virtuous and partly vicious (suk/a-krsya) as 
most of our actions are, neither black nor white (asuklakrsqa), 
ie. those acts of self-renunciation or meditation which are not 
associated with any desires for the fruit. It is only when a person 
can so restrain himself as to perform only the last kind of action 
that he ceases to accumulate any new karma for giving fresh fruits. 
He has thus only to enjoy the fruits of his previous karmas which 
have ripened for giving fruits. If in the meantime he attains true 
knowledge, all ais past accumulated actions become destroyed, 
and as his acts are only of the asuklakrsna type no fresh karma 
for ripening is accumulated, and thus he becomes divested of all 
karma after enjoying the fruits of the ripened karmas alone. 
The Jains think that through the actions of body, speech 
and mind a kind of subtle matter technically called karma is pro- 
duced. The passions of a man act like a viscous substance that 
attracts this karma matter, which thus pours into the soul and 
sticks to it. The karma matter thus accumulated round the soul 
during the infinite number of past lives is technically called kār- 
masarira,which encircles the soul as it passes on from birth to birth. 
This karma matter sticking to the soul gradually ripens and ex- 
hausts itself in ordaining the sufferance of pains or the enjoyment 
of pleasures for the individual. While some karma matter is being 
expended in this way, other karma matters are accumulating by 
his activities, and thus keep him in a continuous process of 
suffering and enjoyment. The karma matter thus accumulated 
in the soul produces a kind of coloration called Zesya, such as 
white, black, etc., which marks the character of the soul. The 
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idea of the gukla and krsna karmas of the Yoga system was pro- 
bably suggested by the Jaina view. But when a man is free from 
passions, and acts in strict compliance with the rules of conduct, 
his actions produce karma which lasts but for a moment and is 
then annihilated. Every karma that the sage has previously 
earned has its predestined limits within which it must take effect 
and be purged away. But when by contemplation and the strict 
adherence to the five great vows, no new karma is generated, and 
when all the karmas are exhausted the worldly existence of the 
person rapidly draws towards its end. Thus in the last stage of 
contemplation, all karma being annihilated, and all activities 
having ceased, the soul leaves the body and goes up to the top 
of the universe, where the liberated souls stay for ever. 

Buddhism also contributes some new traits to.the karma 
theory which however being intimately connected with their 
metaphysics will be treated later on. 


2. The Doctrine of Mukti. 


Not only do the Indian systems agree as to the cause of the 
inequalities in the share of sufferings and ‘enjoyments in the case 
of different persons, and the manner in which the cycle of births 
and rebirths has been kept going from beginningless time, on the 
basis of the mysterious connection of one’s actions with the 
happenings of the world, but they also agree in believing that 
this beginningless chain of karma and its fruits, of births and re- 
births, this running on from beginningless time has somewhere 
its end. This end was not to be attained at some distant time or 
in some distant kingdom, but was to be sought within us. Karma 
leads us to this endless cycle, and if we could divest ourselves of 
all such emotions, ideas or desires as lead us to action we should 
find within us the actionless self which neither suffers nor enjoys 
neither works nor undergoes rebirth. When the Indians weaned 
by the endless bustle and turmoil of worldly events, sought for and 

believed that somewhere a peaceful goal could be found they 
generally hit upon the self of man. The belief that the soul could 
be realized in some stage as being permanently divested of all 
action, feelings or ideas, led logically to the conclusion that the 
connection of the soul with these worldly elements was extraneous 
artificial or even illusory. In its true nature the soul is untouched 
by the impurities of our ordinary life, and it is through ignorance 
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and passion as ‘inherited from the cycle of karma from beginning- 
less time that we connect it with these. The realization of this 
transcendent state is the goal and final achievement of this endless 
cycle of births and rebirths through karma. The Buddhists did 
not admit the existence of soul, but recognized that the final 
realization of the process of karma is to be found in the ultimate 
dissolution called Nirvana, the nature of which we shall discuss 
later on. 
3. The Doctrine of Soul. 


All the Indian systems except Buddhism admit the existence 
of a permanent entity variously called atman, purusa or jiva. 
As to the exact nature of this soul there are indeed diver- 
gences of view. Thus while the Nyaya calls it absolutely 
qualityless and characterless, indeterminate unconscious entity, 
Samkhya describes it as being of the nature of pure conscious- 
ness, the Vedanta says that it is that fundamental point of unity 
implied in pure consciousness (c2), pure bliss (nanda), and pure 
being (sat). But all agree in holding that it is pure and unsullied 
in its nature and that all impurities of action or passion do not 
form a real part of it. The summum bonum of life is attained 
when all impurities are removed and the pure nature of the self 
. is thoroughly and permanently apprehended and all other ex- 
traneous connections with it are absolutely dissociated. 


The Pessimistic Attitude towards the World and the 
Optimistic Faith in the end. 


Though the belief that the world is full of sorrow has not been 
equally prominently emphasized in all systems, yet it may be 
considered as being shared by all of them. It finds its strongest 
utterance in Samkhya, Yoga, and Buddhism. This interminable 
‘chain of pleasurable and painful experiences was looked upon as 
neating no peaceful end but embroiling and entangling us in the 
meshes of karma, rebirth, and sorrow. What appear as pleasures 
are but a mere appearance for the attempt to keep them steady is 
` painful, there is pain when we lose the pleasures or when we arè 
anxious to have them. When the pleasures are so much asso- 
ciated with pains they are but pains themselves. We are but duped 
when we seek pleasures, for they are sure to lead us to pain. All 
our experiences are essentially sorrowful and ultimately sorrow- 
begetting. Sorrow is the ultimate truth of this process of the 
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world, That which to an ordinary person seems pleasurable 
appears to a wise person or to a yogin who has a clearer vision as 
painful. The greater the knowledge the higher is the sensitiveness 
to sorrow and dissatisfaction with world experiences. The yogin 
is like the pupil of the eye to which even the smallest grain of dis- 
turbance is unbearable. This sorrow of worldly experiences cannot 
be removed by bringing in remedies for each sorrow as it comes, 
for the moment it is remedied another sorrow comes in. It cannot 
also be avoided by mere inaction or suicide, for we are continually 
being forced to action by our nature, and suicide will but lead to 
another life of sorrow and rebirth. The only way to get rid of 
it is by the culmination of moral greatness and true knowledge 
which uproot sorrow once for all. It is our ignorance that the self 
is intimately connected with the experiences of life or its pleasures, 
that leads us to action and arouses passion in us for the enjoy- 
ment of pleasures and other emotions and activities, Through 
the highest moral elevation a man may attain absolute dispassion 
towards world-experiences and retire in body, mind, and speech 
from all worldly concerns. When the mind is so purified, the self 
shines in its true light, and its true nature is rightly conceived. 
When this is once done the self can never again be associated 
with passion or ignorance. It becomes at this stage ultimately 
dissociated from citta which contains within it the root of all 
emotions, ideas, and actions. Thus emancipated the self for'éver 
conquers all sorrow. It is important, however, to note in this 
connection that emancipation is not based on a general aversion 
to intercourse with the world or on such feelings as a disappointed 
person may have, but on the appreciation of the state of mukti 
as the supremely blessed one. The details of the pessimistic 
creed of each system have developed from the logical necessity 
peculiar to each system. There was never the slightest tendency 
to shirk the duties of this life, but to rise above them through 
right performance and right understanding. It is only when a 
man rises to the highest pinnacle of moral glory that he is fit for 
aspiring to that realization of selfhood in comparison with which 
all worldly things or even the joys of Heaven would not only 
shrink into insignificance, but appear in their true character as 
sorrowful and loathsome. It is when his mind has thus turned from 
all ordinary joys that he can strive towards his ideal of salvation, 
In fact it seems to me that a sincere religious craving after some 
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ideal blessedness and quiet of self-realization is indeed the funda- 
mental fact from which not only her philosophy but many of the 
complex phenomena of the civilization of India can be logically 
deduced. The sorrow around us has no fear for us if we remember 
that we are naturally sorrowless and blessed in ourselves. The 
pessimistic view loses all terror as it closes in absolute optimistic 
confidence in one’s own self and the ultimate destiny and goal of 
emancipation. 


Unity in Indian Sadhana (philosophical, religious 
- and ethical endeavours). 


As might be expected the Indian systems are all agreed upon 
the general principles of ethical.conduct which must be followed 
for the attainment of salvation. That all passions are to be con- 
trolled, no injury to life in any form should be done, and that all 
desire for pleasures should be checked, are principles which are 
almost universally acknowledged. When a man attains a very 
high degree of moral greatness he has to strengthen and prepare 
his mind for further purifying and steadying it for the attainment 
of his ideal; and most of the Indian systems are unanimous with 
regard to the means to be employed for the purpose. There are 
indeed divergences in certain details or technical names, but the 
means to be adopted for purification are almost everywhere essen- 
tially the same as those advocated by the Yoga system. It is only 
in later times that devotion (ēkaktz) is seen to occupy a more 
prominent place specially in Vaisnava schools of thought. Thus 
it was that though there were many differences among the various 
systems, yet their goal of life, their attitude towards the world and 
the means for the attainment of the goal (sēdkana) being funda- 
mentallythesame,therewas a unique unity in the practical sadhana 
of almost all the Indian systems. The religious craving has been 
universal in India and this uniformity of sadhana has therefore 
secured for India a unity in all her aspirations and strivings. 


CHAPTER V 
BUDDHIST PHILOSOPHY 


Many scholars are of opinion that the Samkhya and the Yoga 
represent the earliest systematic speculations of India. It is also 
suggested that Buddhism drew much of its inspiration from them. 
It may be that there is some truth in such a view, but the 
systematic Sāmkhya and Yoga treatises as we have them had 
decidedly been written after Buddhism. Moreover it is well-known 
to every student of Hindu philosophy that a conflict with the 
Buddhists has largely stimulated philosophic enquiry in most of 
the systems of Hindu thought. A knowledge of Buddhism is 
therefore indispensable for a right understanding of the different 
systems in their mutual relation and opposition to Buddhism. It 
seems desirable therefore that I should begin with Buddhism 
first. 
The State of Philosophy in India before the Buddha. 


It is indeed difficult to give a short sketch of the different 
philosophical speculations that were prevalent in India before 
Buddhism. The doctrines of the Upanisads are well known, and 
these have already been briefly described. But these were not the 
only ones. Even in the Upanisads we find references to diverse 
atheistical creeds. We find there that the origin of the world 
and its processes were sometimes discussed, and some thought 
that “time” was the ultimate cause of all, others that all these 
had sprung forth by their own nature (svačkāva), others that 
everything had come forth in accordance with an inexorable 
destiny or a fortuitous concourse of accidental happenings, or 
through matter combinations in general. References to diverse 
kinds of heresies are found in Buddhist literature also, but no 
detailed accounts of these views are known. Of the Upanisad 
type of materialists the two schools of Cārvākas (Dhūrtta and 
Sušiksita) are referred to in later literature, though the time in 
which these flourished cannot rightly be discovered*. But it seems 
1 Svetàsvatara, I. 2, kdlak svabhabo niyatiryadrecha bhitani yonih puruga iti cintyam. 
2 Lokayata (literally, that which is found among people in general) seems to have 
been the name by which all carvaka doctrines were generally known. See Gunaratna 
on the Lokayatas. 
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probable however that the allusion to the materialists contained 
in the Upanisads refers to these or to similar schools. The 
Cārvākas did not believe in the authority of the Vedas or any 
other holy scripture. According to them there was no soul. Life 
and consciousness were the products of the combination of matter, 
just as red colour was the result of mixing up white with 
yellow or as the power of intoxication was generated in molasses 
(madasaktt). There is no after-life, and no reward of actions, as 
there is neither virtue nor vice. Life is only for enjoyment. So 
long as it lasts it is needless to think of anything else, as every- 
thing will end with death, for when at death the body is burnt 
to ashes there cannot be any rebirth. They do not believe in 
the validity of inference. Nothing is trustworthy but what can 
be directly perceived, for it is impossible to determine that the 
distribution of the middle term (etu) has not depended upon 
some extraneous condition, the absence of which might destroy 
the validity of any particular piece of inference. If in any case 
any inference comes to be true, it is only an accidental fact and 
there is no certitude about it. They were called Carvaka because 
they would only eat but would not accept any other religious or 
moral responsibility. The word comes from carv to eat. The 
Dhūrtta Carvakas held that there was nothing but the four 
elements of earth, water, air and fire, and that the body was but the 
result of atomic combination. There was no self or soul, no 
virtue or vice. The Susiksita Carvakas held that there was 
a soul apart from the body but that it also was destroyed with 
the destruction of the body. The original work of the Carvakas 
was written in sūtras probably by Brhaspati. Jayanta and Gunar- 
atna quote two sūtras from it. Short accounts of this school may be 
found in Jayanta's Vyayamaijari, Madhava's Sarvadaršanasam- 
graha and Guņaratna's Tarkarahasyadipika. Mahabharata gives 
an account of a man called Carvaka meeting Yudhisthira. 

Side by side with the doctrine of the Carvaka materialists we 
are reminded of the Ajivakas of which Makkhali Gosala, probably 
a renegade disciple of the Jain saint Mahavira and a contemporary 
of Buddha and Mahavira, was the leader. This was a thorough- 
going determinism denying the free will of man and his moral 
responsibility for any so-called good or evil. The essence of 
Makkhali's system is this, that “there is no cause, either proximate 
or remote, for the depravity of beings or for their purity. They 
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become so without any cause. Nothing depends either on one’s 
own efforts or on the efforts of others, in short nothing depends 
on any human effort, for there is no such thing as power or energy, 
or human exertion. The varying conditions at any time are due 
to fate, to their environment and their own nature?" 

Another sophistical school led by Ajita Kesakambali taught 
that there was no fruit or result of good or evil deeds ; there is no 
other world, nor was this one real; nor had parents nor any 
former lives any efficacy with respect to this life. Nothing that 
we can do prevents any of us alike from being wholly brought to 
an end at death? 

There were thus at least three currents of thought: firstly the 
sacrificial Karma by the force of the magical rites of which any 
person could attain anything he desired; secondly the Upanisad 
teaching that the Brahman, the self, is the ultimate reality and 
being, and all else but name and form which pass away but do 
not abide. That which permanently abides without change is the 
real and true, and this is self. Thirdly the nihilistic conceptions 
that there is no law, no abiding reality, that everything comes 
into being by a fortuitous concourse of circumstances or by some 
unknown fate. In each of these schools, philosophy had probably 
come to a deadlock. There were the Yoga practices prevalent in 
the country and these were accepted partly on the strength of 
traditional custom among certain sections, and partly by virtue 
of the great spiritual, intellectual and physical power which they 
gave to those who performed them. But these had no rational 
basis behind them on which they could lean for support. These 
were probably then just tending towards being affiliated to the 
nebulous Samkhya doctrines which had grown up among certain 
sections. It was at this juncture that we find Buddha erecting 
a new superstructure of thought on altogether original lines which 
thenceforth opened up a new avenue of philosophy for all posterity 

to come. If the Being of the Upanisads, the superlatively motion- 
less, was the only real, how could it offer scope for further new 
speculations, as it had already discarded all other matters of 
interest? If everything was due to a reasonless fortuitous con- 
course of circumstances, reason could not proceed further in the 
direction to create any philosophy of the unreason. The magical 


1 Samannaphala-sutta, Digha, 11.20. Hoernlé's article on the Ajivakas, E. R. E. 
2 Samannaphala-sutta, Il. 23. 
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force of the hocus-pocus of sorcery or sacrifice had but little that 
was inviting for philosophy to proceed on. If we thus take into 
account the state of Indian philosophic culture before Buddha, 
we shall be better able to understand the value of the Buddhistic 
contribution to philosophy. 


Buddha: his Life. 


Gautama the Buddha was born in or about the year 560 B.C. 
in the Lumbini Grove near the ancient town of Kapilavastu in 
the now dense terai region of Nepal. His father was Suddhodana, 
a prince of the Sakya clan, and his mother Queen Mahāmāyā. 
According to the legends it was foretold of him that he would 
enter upon the ascetic life when he should see “ A deorepit old 
man, a diseased man, a dead man, and a monk.” His father tried 
his best to keep him away from these by marrying him and 
surrounding him with luxuries. But on successive occasions, 
issuing from the palace, he was confronted by those four 
things, which filled him with amazement and distress, and 
realizing the impermanence of all earthly things determined to 
forsake his home and try if he could to discover some means to 
immortality to remove the sufferings of men. He made his “Great 
Renunciation” when he was twenty-nine years old. He travelled 
on foot to Rajagrha (Rajgir) and thence to Uruvela, where in 
company with other five ascetics he entered upon a course of 
extreme self-discipline, carrying his austerities to such a length 
that his body became utterly emaciated and he fell down sense- 
less and was believed to be dead. After six years of this great 
struggle he was convinced that the truth was not to be won by 
the way of extreme asceticism, and resuming an ordinary course 
of life at last attained absolute and supreme enlightenment. There- 
after the Buddha spent a life prolonged over forty-five years in 
travelling from place to place and preaching the doctrine to 
all who would listen. At the age of over eighty years Buddha 
realized that the time drew near for him to die. He then entered 
into Dhyana and passing through its successive stages attained 
nirvāņa!, The vast developments which the system of this great 
teacher underwent in the succeeding centuries in India and in 
other countries have not been thoroughly studied, and it will 
probably take yet many years more before even the materials for 

1 Mahaparinibbanasuttanta, Digha, XVI. 6, 8, 9. 
D. 6 
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such a study can be collected. But from what we now possess 
it is proved incontestably that it is one of the most wonderful and 
subtle productions of human wisdom. It is impossible to over- 
estimate the debt that the philosophy, culture and civilization 
of India owe to it in all her developments for many succeeding 
centuries. 


Early Buddhist Literature. 


The Buddhist Pali Scriptures containthree differentcollections: 
the Sutta (relating to the doctrines), the Vinaya (relating to the 
discipline of the monks) and the Abhidhamma (relating generally 
to the same subjects as the suttas but dealing with them in a 
scholastic and technical manner). Scholars of Buddhistic religious 
history of modern times have failed as yet to fix any definite dates 
for the collection or composition of the different parts of the 
aforesaid canonical literature of the Buddhists. The suttas were 
however composed before the Abhidhamma and it is very 
probable that almost the whole of the canonical works were 
completed before 241 B.C, the date of the third council during 
the reign of King Asoka. The suttas mainly deal with the doctrine 
(Dhamma) of the Buddhistic faith whereas the Vinaya deals 
only with the regulations concerning the discipline of the monks. 
The subject of the Abhidhamma is mostly the same as that 
of the suttas, namely, the interpretation of the Dhamma. 
Buddhaghosa in his introduction to Atthasālinī, the commentary 
on the Dhammasangani, says that the Abhidhamma is so called 
(abhi and dkamma) because it describes the same Dhammas as are 
related in the suttas in a more intensified (dhammatireka) and 
specialized (dhammavisesatthena) manner. The Abhidhammas 
do not give any new doctrines that are not in the suttas, but 
they deal somewhat elaborately with those that are already found 
in the suttas. Buddhaghosa in distinguishing the special features 
of the suttas from the Abhidhammas says that the acquirement 
of the former leads one to attain meditation (samādhi) whereas 

the latter leads one to attain wisdom (gasifizsampadam). The force 
of this statement probably lies in this, that the dialogues of the 
suttas leave a chastening effect on the mind, the like of which is 
not to be found in the Abhidhammas, which busy themselves in 
enumerating the Buddhistic doctrines and defining them in a 
technical manner, which is more fitted to produce a reasoned 
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insight into the doctrines than directly to generate a craving 
for following the path of meditation for the extinction of sorrow. 
The Abhidhamma known as the Kathavatthu differs from the 
other Abhidhammas in this, that it attempts to reduce the views 
of the heterodox schools to absurdity. The discussions proceed 
in the form of questions and answers, and the answers of the 
opponents are often shown to be based on contradictory 
assumptions. : 

Thesuttas contain five groupsofcollections called the Nikāyas. 
These are (1) Digha Vikāya, called so on account of the length 
of the suttas contained in it; (2) Mahima Nikaya (middling 
Nikāya), called so on account of the middling extent of the 
suttas contained in it; (3) Samyutta Nikaya (Nikāyas relating 
to special meetings), called samyutta on account of their being 
delivered owing to the meetings (samyoga) of special persons which 
were the occasions for them; (4) Azguttara Nikaya, so called be- 
cause in each succeeding book of this work the topics of discussion 
increase by one!; (5) Khuddaka Nikaya containing Khuddaka 
gütka, Dhammapada, Ūdāna, Itivuttaba, Sutta Nipata, Vimāna- 
vatthu, Petavatthu, Theragatha, Therigatha, Jātaka, Niddesa, 
Patisambhidamagga, Apadana, Buddhavamsa, Caryapitaka. 

The Abhidhammas are Patthana, Dhammasangani, Dhatu- 
hatha, Puggalapanhatti, Vibhanga, Vamaka and Kathavatthu. 
There exists also a large commentary literature on diverse parts 
of the above works known as atthakatha. The work known as 
Milinda Pafika (questions of King Milinda), of uncertain date, is 
of considerable philosophical value. 

The doctrines and views incorporated in the above literature 
is generally now known as Sthaviravada or Theravada. On the 
origin of the name Theravada (the doctrine of the elders) Dzpa- 
vamsa says that since the Theras (elders) met (at the first council) 
and collected the doctrines it was known as the Thera Vada?. It 
does not appear that Buddhism as it appears in this Pali litera- 
ture developed much since the time of Buddhaghosa (400 A.D.), the 
writer of VisuddAimagga (a compendium of theravada doctrines) 
and the commentator of Dīgkanikāya, Dhammasangani, etc. 

Hindu philosophy in later times seems to have been influenced 
by the later offshoots of the different schools of Buddhism, but 
it does not appear that Pali Buddhism had any share in it. I 

1 See Buddhaghosa’s Atfhasālinī, p. 25. 2 Oldenberg's Dīpavamsa, p. 31. 
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have not been able to discover any old Hindu writer who could 
be considered as being acquainted with Pali. 


The Doctrine of Causal Connection of early Buddhism’. 


The word Dhamma in the Buddhistscriptures is used generally 
in four senses: (1) Scriptural texts, (2) quality (guza), (3) cause 
(hetu) and (4) unsubstantial and soulless (nissatta nijjīva*). Of 
these it is the last meaning which is particularly important from 
the point of view of Buddhist philosophy. The early Buddhist 
philosophy did not accept any fixed entity as determining all 
reality; the only things with it were the unsubstantial pheno- 
mena and these were called dhammas. The question arises that 
if there is no substance or reality how are we to account for the 
phenomena? But the phenomena are happening and passing 
away and the main point of interest with the Buddha was to find 
out “What being what else is,” “What happening what else 
happens" and “What not being what else is not.” The pheno- 
mena are happening in a series and we see that there being 
certain phenomena there become some others; by the happening 
of some events others also are produced. This is called (paticca- 
samufpāda) dependent origination. But it is difficult to understand 
what is the exact nature of this dependence. The question as 
Samyutta Ntkaya (i. 5) has it with which the Buddha started 
before attaining Buddhahood was this: in what miserablecondition 
are the people! they are born, they decay, they die, pass away 
and are born again; and they do not know the path of escape 
from this decay, death and misery. 

How to know the way to escape from this misery of decay 
and death. Then it occurred to him what being there, are decay 
and death, depending on what do they come? As he thought 
deeply into the root of the matter, it occurred to him that decay 
and death can only occur when there is birth (Jāti), so they depend 

1 There are some differences of opinion as to whether one could take the doctrine 
of the twelve links of causes as we find it in the Samyutta Niķāya as the earliest 
Buddhist view, as Samyutta does not represent the oldest part of the suttas. But as 
this doctrine of the twelve causes became regarded as a fundamental Buddhist doctrine 
and as it gives us a start in philosophy I have not thought it fit to enter into conjec- 
tural discussions as to the earliest form. Dr E.J. Thomas drew my attention to this fact. 

2 Atthasdlini, p. 38. There are also other senses in which the word is used, as 
dhamma-desana where it means religious teaching. The Lańkāvatāra described Dharmma 


as guņadravyapūrvakā dharmmā, i.e. Dharmmas are those which are associated as attri- 
butes and substances. 
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on birth. What being there, is there birth, on what does birth 
depend? Then it occurred to him that birth could only be if 
there were previous existence (b4ava)'. But on what does this 
existence depend, or what being there is there hava. Then it 
occurred to him that there could not be existence unless there 
were holding fast (up@dana)*. But on what did upādāna depend? 
It occurred to him that it was desire (zaka) on which upādāna 
depended. There can be upādāna if there is desire (/azZ2)*. But 
what being there, can there be desire? To this question it 
occurred to him that there must be feeling (vedazZ) in order that 
there may be desire. But on what does vedana depend, or rather 
what must be there, that there may be feeling (vedaxā)? To this 
it occurred to him that there must be a sense-contact (passa) 
in order that there may be feeling* If there should be no sense- 
contact there would be no feeling. But on what does sense- 
contact depend? It occurred to him that as there are six sense- 
contacts, there are the six fields of contact (@yatana)®. But on 
what do the six āyatanas depend? It occurred to him that 
there must be the mind and body (xé@maripa) in order that there 
may be the six fields of contact”; but on what does nàmarüpa 
depend? It occurred to him that without consciousness (vzižiiāna) 
there could be no namarüpa* But what being there would there 


1 This word bhava is interpreted by Candrakirtti in his Māūdkyamīka vrtti, p. 565 
(La Vallée Poussin's edition) as the deed which brought about rebirth (punarbhava- 
„janakam karma samutthāpayati kāyena vācā manasa ca). 

2 Atthasālinī,p. 385,upādānantidaļhagahaņam. Candrakīrtti in explaining upādāna 
says that whatever thing a man desires he holds fast to the materials necessary for 
attaining it (yatra vastuni satrsnastasya vastuno 'rjanāya vidhapandya upādānamupā- 
datte tatra tatra prārthayate). Mādhyamīka vrtti, p. 565. 

3 Candrakirtti describes trsņā as āsvādanābkinandanādhyavasānasthānādūtmapri- 
yarūpairviyogo mā bhūt, nityamaparityágo bhavediti, yeyam prārtkanā—the desire 
that there may not ever be any separation from those pleasures, etc., which are dear to 
us. did. 565. 

4 We read also of phassāyatana and phassakāya. M. WV. I1. 261, I1. 280, etc. Can- 
drakirtti says that sag¢bhirdyatanadvdraih krtyaprakriyāk pravarttante prajfdyante. 
tannamaripapratyayam sadāyatanamucyate. -sadbhyascdyatanebhyak satsparsakayah 
pravarttante. M. V. 565. 

5 Ayatana means the six senses together with their objects. Ayatana literally is 
“ Field of operation.” Saļāyatana means six senses as six fields of operation. Candra- 
kīrtti has āyatanadvāraik. 

€ I have followed the translation of Aung in rendering nāmarūpa as mind and body, 
Compendium, p. 271. This seems to me to be fairly correct. The four skandhas are called 
nama in each birth. These together with rūpa (matter) give us nāmarūpa (mind 
and body) which being developed render the activities through the six sense-gates 
possiblesothat there may beknowledge. Cf. M. V. 564. Govindānanda, thecommentator 
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be vififiana. Here it occurred to him that in order that there 
might be vififiana there must be the conformations (sankhara)’. 
But what being there are there the sankharas? Here it occurred 
to him that the sankhāras can only be if there is ignorance 
(avijjā). If avijjà could be stopped then the sankharas will be 
stopped, and if the sankharas could be stopped vififiana could be 


stopped and so on? 
It is indeed difficult to be definite as to what the Buddha 


actually wished to mean by this cycle of dependence of existence 
sometimes called Bhavacakra (wheel of existence). Decay and 
death (jaramarana) could not have happened if there was no 
birth, This seems to be clear. But at this point the difficulty 
begins. We must remember that the theory of rebirth was 


on Saiikara’s bhāsya on the Brakma-sitras (11. ii. 19), gives a different interpretation of 
Nāmarūpa which may probably refer to the Vijianavada view though we have no means 
at hand to verify it. He says—To think the momentary as the permanent is Avidyā; 
from there come the samskāras of attachment, antipathy or anger, and infatuation; from 
there the first vijfiana or thought of the foetus is produced ; from that dlayavijfiana, and 
the four elements (which are objects of name and are hence called nama) are produced, 
and from those are produced the white and black, semen and blood called rūpa. 
Both Vācaspati and Amalānanda agree with Govindānanda in holding that nāma 
signifies the semen and the ovum while rūpa means the visible physical body built out 
of them. Vijfiafia entered the womb and on account of it nāmarūpa were produced 
through the association of previous karma. See Vedantakalpataru, pp. 274, 275. On 
the doctrine of the entrance of vijfidfia into the womb compare D. N. 11. 63. 

1 It is difficult to say what is the exact sense of the word here. The Buddha was 
one of the first few earliest thinkers to introduce proper philosophical terms and phraseo- 
logy with a distinct philosophical method and he had often to use the same word in 
more or less different senses. Some of the philosophical terms at least are therefore 
rather elastic when compared with the terms of precise and definite meaning which we find 
in later Sanskrit thought. Thus in S. V. nn. P- 87, ““Sankhatam abhisankharonti,” 
saūkhāra means that which synthesises the complexes. In the Compendium it is trans- 
lated as will, action. Mr Aung thinks that it means the same as karma; it is here used 
in a different sense from what we find in the word sankhara khandha (viz. mental 
States). We get a list of 51 mental states forming saūkhāra khandha in Dhamma 
Sattgaņi, p. 18, and another different set of 40 mental states in Dharmasamgraka, p. 6. 
In addition to these forty cittasamprayuktasamskara, it also counts thirteen ctttavi- 
prayuktasamskéra, Candrakirtti interprets it as meaning attachment, antipathy and 
infatuation, p. 563. Govindananda, the commentator on Šaiikara's Brahma-sütra (11. ii. 
19), also interprets the word in connection with the doctrine of Fratityasamutpada as 
attachment, antipathy and infatuation. 

2 Samyutta Nikdya, 11. 7-8. 

3 Jara and maraņa bring in šoka (grief), paridevanā (lamentation), duhkha (suffer- 
ing), daurmanasya (feeling of wretchedness and miserableness) and upāyāsa (feeling of 
extreme destitution) at the prospect of one's death or the death of other dear ones. 
All these make up suffering and are the results of jāti (birth). X. Y.(B.T.S. p. 208). 
Sankara in his bhāsya counted all the terms from jarā, separately. The whole series 
is to be taken as representing the entirety of duhkhaskandha. 
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enunciated in the Upanisads. The Brhadāraņyaka says that just 
as an insect going to the end of a leaf of grass by a new effort 
collects itself in another so does the soul coming to the end of 
this life collect itself in another. This life thus presupposes 
another existence. So far as I remember there has seldom been 
before or after Buddha any serious attempt to prove or disprove 
the doctrine of rebirth. All schools of philosophy except the 
Carvakas believed in it and so little is known to us of the Car- 
vāka sūtras that it is difficult to say what they did to refute this 
doctrine. The Buddha also accepts it as a fact and does not 
criticize it. This life therefore comes only as one which had an 
infinite number of lives before, and which except in the case of 
a few emancipated ones would have an infinite number of them 
in the future. It was strongly believed by all people, and the 
Buddha also, when he came to think to what our present birth 
might be due, had to fall back upon another existence (bhava). 
If bhava means karma which brings rebirth as Candrakirtti takes 
it to mean, then it would. mean that the present birth could only 
take place on account of the works of a previous existence which 
determined it. Here also we are reminded of the Upanisad note 
“as a man does so will he be born” ( Yat karma kurute tadabhi- 
sampadyate, Brh. Iv.iv.5). Candrakirtti’s interpretation of “bhava” 
as Karma (punarbhavajanakam karma) seems to me to suit 
better than “existence.” The word was probably used rather 
loosely for kammabhava. The word bhava is not found in the 
earlier Upanisads and was used in the Pali scriptures for the 
first time as a philosophical term. But on what does this 
bhava depend? There could not have been a previous existence 
if people had not betaken themselves to things or works they 
desired. This betaking oneself to actions or things in accord- 
ance with desire is called upādāna. In the Upanisads we read, 
“whatever one betakes himself to, so does he work" ( Vatkratur- 
bhavati tatkarmma kurute, Brh. IV. iv. 5). As this betaking to 
the thing depends upon desire (4ysyā), it is said that in order 
that there may be upādāna there must be taņhā. In the Upani- 
sads also we read “Whatever one desires so does he betake 
himself to” (sa yatkākāmo bhavati tatkraturbhavati). Neither 
the word upādāna nor trsņā (the Sanskrit word corresponding 


1 The attempts to prove the doctrine of rebirth in the Hindu philosophical works 
such as the Nyàya, etc., are slight and inadequate. 
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to tanha) is found in the earlier Upanisads, but the ideas contained 
in them are similar to the words “kratu” and “kama.” Desire 
(tanha) is then said to depend on feeling or sense-contact. 
Sense-contact presupposes the six senses as fields of operation’. 
These six senses or operating fields would again presuppose the 
whole psychosis of the man (the body and the mind together) 
called nāmarūpa. We are familiar with this word in the Upani- 
sads but there it is used in the sense of determinate forms and 
names as distinguished from the indeterminate indefinable 
reality, Buddhaghosa in the Visuddhimagga says that by 
“Name” are meant the three groups beginning with sensation 
(ie. sensation, perception and the predisposition); by “Form” 
the four elements and form derivative from the four elements?. 
He further says that name by itself can produce physical changes, 
such as eating, drinking, making movements or the like. So form 
also cannot produce any of those changes by itself. But like 
the cripple and the blind they mutually help one another and 
effectuate the changes‘. But there exists no heap or collection 
of material for the production of Name and Form; “but just as 
when a lute is played upon, there is no previous store of sound; 
and when the sound comes into existence it does not come from 
any such store; and when it ceases, it does not go to any of the 
cardinal or intermediate points of the compass ;...in exactly the 
same way all the elements of being both those with form and 
those without, come into existence after having previously been 
non-existent and having come into existence pass away”.” Nāma- 
rūpa taken in this sense will not mean the whole of mind and 
body, but only the sense functions and the body which are found 
to operate in the six doors of sense (saļāyatana). If we take 
nāmarūpa in this sense, we can see that it may be said to depend 
upon the vififiana (consciousness). Consciousness has been com- 
pared in the Milinda Paha with a watchman at the middle of 


1 The word āyatana is found in many places in the earlier Upanisads i 
of **field- or place,” Cha. 1. 5, Brh. 111. x us but sadayatana m not PER S ās 

3 Candrakīrtti interprets nāma as Vēdanādayo rūpiņascatvārah skandhāstatra tatra 
bhave nāmayantīti nāma. saka rügaskandhena ca nama rüfam ceti nimaripamucyate 
The four skandbas in each specific birth act as name. These together with rüpa make 
nāmarūpa. M. V. 564. 

3 Warren's Buddhism in Translations, P. 184. 

4 lbid. p. 185, Visuddhimagea, Ch. xvii. 

3 /čid. pp. 185-186, Visuddhimagea, Ch. XVII. 
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the cross-roads beholding all that come from any direction’. Bud- 
dhaghosa in the Attkasālinī also says that consciousness means 
that which thinks its object. If we are to define its characteristics 
we must say that it knows (vijanana), goes in advance (pubban- 
gama), connects (sandhana), and stands on namarüpa (“amaripa- 
padatthanam). When the consciousness gets a door, at a place 
the objects of sense are discerned (ārammana-vibhāvanatthāne) 
and it goes first as the precursor. When a visual object is seen 
by the eye it is known only by the consciousness, and when the 
dhammas are made the objects of (mind) mano, it is known only 
by the consciousness?. Buddhaghosa also refers here to the passage 
in the Milinda Pafika we have just referred to. He further goes 
on to say that when states of consciousness rise one after another, 
they leave no gap between the previous state and the later and 
consciousness therefore appears as connected. When there are the 
aggregates of the five khandhas it is lost; but there are the four 
aggregates as nāmarūpa, it stands on nama and therefore it is 
said that it stands on nāmarūpa. He further asks, Is this con- 
sciousness the same as the previous consciousness or different 
from it? He answers that it is the same. Just so, the sun shows 
itself with all its colours, etc., but he is not different from those 
in truth ; and it is said that just when the sun rises, its collected 
heat and yellow colour also rise then, but it does not mean that 
the sun is different from these. So the citta or consciousness 
takes the phenomena of contact, etc, and cognizes them. So 
though it is the same as they are yet in a sense it is different 
from them. 

To go back to the chain of twelve causes, we find that jāti 
(birth) is the cause of decay and death, jarēmaraņa, etc. Jati is 
the appearance of the body or the totality of the five skandha$*, 
Coming to bhava which determines jati, I cannot think of any 
better rational explanation of bhava, than that I have already 

1 Warren's Buddhism in Translations, p. 182. Milinda Partha (62°). 

3 Atthasālinī, p. 112. 

3 Ibid. p. 113, Yatha hirūpādīni upddaya pattitattā suriyādayo na atthato rūpā- 
dihi afte konti ten’ eva yasmin samaye suriyo udeti tasmin samaye tassa. fejd-safi- 
kkātam rūpam fiti evam vuccamāne pi na rüpadihi atttto suriyo nāma atthi. Tathā 
ctttam phassádayo dhamme upādāya paftflapiyati. Atthato pan’ eitha tehi añfam eva. 
Tena yasmin samaye cittam uppannam hoti ekamsen eva tasmin samaye phassādihi 
atthato attftad eva hoti ti. 

4 “Jatirdehajanma paficaskandkasamudāyah,” Govindānanda's Ratnafrabhà on 
Saükara's bhāsya, 11. ii. 19. 
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suggested, namely, the works (kerma) which produce the birth’, 
Upādāna is an advanced trsna leading to positive clinging® It 
is produced by trsna (desire) which again is the result of vedana 
(pleasure and pain). But this vedanā is of course vedanā with 
ignorance (2vzdyā), for an Arhat may have also vedanā but as 
he has no avidyā, the vedana cannot produce trsna in turn. On 
its development it immediately passes into upādāna. Vedana 
meanš pleasurable, painful or indifferent feeling: On the one 
side it leads to trsna (desire) and on the other it is produced by 
sense-contact (sparsa). Prof. De la Vallée Poussin says that 
Srilabha distinguishes three processes in the production of 
vedana. Thus first there is the contact between the sense and 
the object ; then there is the knowledge of the object, and then 
there is the vedana! Depending on Majjkima Nikaya, iii. 242, 
Poussin gives the other opinion that just as in the case of two 
sticks heat takes place simultaneously with rubbing, so here also 
vedana takes place simultaneously with sparša for they are 
“produits par un méme complexe de causes (sēmagrī)?.” 

Sparša is produced by sadāyatana, sadāyatana by nāmarūpa, 
and nāmarūpa by vijfiana, and is said to descend in the womb 
of the mother and produce the five skandhas as nāmarūpa, out 
of which the six senses are specialized. 

Vijūāna in this connection probably means the principle or 
germ of consciousness in the womb of the mother upholding the 
five elements of the new body there. It is the product of the 
past karmas (saikhāra) of the dying man and of his past 
consciousness too. 

We sometimes find that the Buddhists believed that the last 
thoughts of the dying man determined the nature of his next 

* Govindananda in his Ratnaprabha on Šaikara's bhā ii i 
C t aşya, II.il. 19, explains “bhava” 
as that from which anything becomes, as merit and demerit (dharmadi) See also 
Vibhanga, P- 137 and Warren’s Buddhism in Translations, p. 201. Mr Aung says in 
Abhidhammatthasangaha, P- 189, that bhavo includes kammabhavo (the active side of 
an existence) and upapattibhavo (the passive side). And the commentators say that 
bhava is a contraction of ‘‘Aammabhava” or Karma—becoming i.e. karmic activity. 

2 Prof. De la Vallée Poussin in his Théorie des Douze Causes, p. 26, says that 
Sélistambhasitra explains the word “‘upadana” as ""trsņāvaipulya” or hyper-trsņā 
and Candrakīrtti also gives the same meaning, M. V. (B. T. S. P- 210). Govindānanda 
explains 'tupādāna” as pravrtti (movement) generated by trsņā (desire), i.e. the active 
tendency in pursuance of desire. But if upādāna means “support” it would denote all 
the five skandhas. Thus Madhyamaka ortti says uģādīnam paricaskandhalaksaņam... 


pafkotādūnaskandkākkyam upadánam. M. V. XXVII. 6. 
3 Poussin's Théorie des Douze Causes, p. 23. 


uw. 
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birth: The manner in which the vijfíana produced in the womb 
is determined by the past vijfiana of the previous existence is 
according to some authorities of the nature of a reflected image, 
like the transmission of learning from the teacher to the disciple, 
like the lighting of a lamp from another lamp or like the impress 
of a stamp on wax. As all the skandhas are changing in life, 
sd death also is but a similar change; there is no great break, 
but the same uniform sort of destruction and coming into being. 
New skandhas are produced as simultaneously as the two scale 


. pans of a balance rise up and fall, in the same manner as a lamp 


is lighted or an image is reflected. At the death of the man the 
vijfiana resulting from his previous karmas and vijfidnas enters 
into the womb of that mother (animal, man or the gods) in which 
the next skandhas are to be matured. This vijfiana thus forms 
the principle of the new life. It is in this vijfiana that name 
(nama) and form (rz?2) become associated. 

The vijfíana is indeed a direct product of the samskāras and 
the sort of birth in which vijfiana should bring down (#a@mayaiz). 
the new existence (upapati2) is determined by the samskaras?, for 
in reality the happening of death (*arazabhava) and the instil- 
lation of the vijfiana as the beginning of the new life (upapatte- 
bhava) cannot be simultaneous, but the latter succeeds just at 
the next moment, and it is to signify this close succession that 
they are said to be simultaneous. If the vijfiana had not entered 
the womb then no nāmarūpa could have appeared’. 

This chain of twelve causes extends over three lives. Thus 
avidyā and samskāra of the past life produce the vijfiana, nama- 

1 The deities of the gardens, the woods, the trees and the plants, finding the 
master of the house, Citta, ill said “make your resolution, ‘May I be a cakravarttī 
king in a next existence,’” Samyutta, IV. 303. 

2 “sq cedānandavijfiānam mātuhkuksim nāvažrāmeta, na tat kalalam kalalatvāya 
sannivartteta," M. V. 552. Compare Caraka, Šārīra, 111. 5-8, where he speaks of a 
* upapaduka sattva” which connects the soul with body and by the absence of which 
the character is changed, the senses become affected and life ceases, when it is in a 
pure condition one can remember even the previous births; character, purity, antipathy, 
memory, fear, energy, all mental qualities are produced out of it. Just as a chariot is 
made by the combination of many elements, so is the foetus. 

3 Madhyamaka vytti (B.T. S. 302-203). Poussin quotes from Digha, 11. 63, “si le 
vijfiana ne descendait pas dans le sein maternel la namarupa s'y constituerait-il 2” 
Govindānanda on Sankara’s commentary on the Brakma-sitiras (11. ii. 19) says that the 
first consciousness (vijfiāna) of the foetus is produced by the samskāras of the previous 
birth, and from that the four elements (which he calls nāma) and from that the white 
and red, semen and ovum, and the first stage of the foetus (Aa/ala-budbudavastha) is 
produced. 
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rūpa, sadāyatana, sparša, vedanā, trsna, upādāna and the bhava 
(leading to another life) of the present actual life. This bhava 
produces the jāti and jaramarana of the next life". : è 

It is interesting to note that these twelve links in the chain 
extending in three sections over three lives are all but the 
manifestations of sorrow to the bringing in of which they natur- 
ally determine one another. Thus Abhidhammatthasangaha 
says “each of these twelve terms is a factor. For the composite 
term ‘sorrow,’ etc. is only meant to show incidental consequences 
of birth. Again when ‘ignorance’ and ‘the actions of the 
mind’ have been taken into account, craving (Zrsz4), grasping 
(upadana) and (karma) becoming (bhava) are implicitly ac- 
counted for also. In the same manner when craving, grasping 
and (karma) becoming have been taken into account, ignorance 
and the actions of the mind are (implicitly) accounted for, also ; 
and when birth, decay, and death are taken into account, even 
the fivefold fruit, to wit (rebirth), consciousness, and the rest are 
accounted for. And thus: 

Five causes in the Past and Now a fivefold * fruit.’ 

Five causes Now and yet to come a fivefold ‘fruit’ make up 
the Twenty Modes, the Three Connections (1. sankhāra and 
vififiāna, 2. vedanā and taņhā, 3. bhava and jāti) and the four 
groups (one causal group in the Past, one resultant group in the 
Present, one causal group in the Present and one resultant 
group in the Future, each group consisting of five modes)?” 

These twelve interdependent links (dvadasanga) represent 
the Paticcasamuppada ( pratityasamutpada) doctrines (dependent 
origination)? which are themselves but sorrow and lead to cycles 
of sorrow. The term paticcasamuppada or Pratītyasamutpāda 
has been differently interpreted in later Buddhist literaturet. 

1 This explanation probably cannot be found in the early Pali texts; but Buddha- 


ghosa mentions it in Sumargalavilasing on Makānidāna suttanta. We find it also in 
Abhidhammatthasangaha, vi. 3- Ignorance and the actions of the mind belong to 


bratityasamutpado avddasingastrikandakah purvdparantayordve due madhyestay.” 
? Aungand Mrs Rhys Davids’ translation of. Abhidhammatthasangaha, PP- 189-190. 
3 The twelve links are not always constant. Thus in the list given in the Dialogues 
of the Buddha, 11. 23 f., avijjā and saūkhāra have been omitted and the start has been 
made with consciousness, and it has been said that “Cognition turns back from name 
and form; it goes not beyond.” 
4 M. V. p. 5f. 
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Samutpada means appearance or arising (pradurbhava) and pra- 
titya means after getting (frati+z+ya); combining the two we 
find, arising after getting (something). The elements, depending 
on which there is some kind of arising, are called hetu (cause) and 
paccaya (ground). These two words however are often used in 
the same sense and are interchangeable. But paccaya is also 
used in a specific sense. Thus when it is said that avijja is the 
paccaya of sankhara it is meant that avijjā is the ground (¢hz¢2) 
of the origin of the sankhāras, is the ground of their movement, 
of the instrument through which they stand (xdmittatthiti), of 
their ayuhana (conglomeration), of their interconnection, of their 
intelligibility, of their conjoint arising, of their function as cause 
and of their function as the ground with reference to those which 
are determined by them. Avijja in all these nine ways is 
the ground of sankhara both in the past and also in the future, 
though avijjā itself is determined in its turn by other grounds’, 
When we take the hetu aspect of the causal chain, we cannot 
think of anything else but succession, but when we take the 
paccaya aspect we can have a better vision into the nature of the 
cause as ground. Thus when avijjā is said to be the ground 
of the sankharas in the nine ways mentioned above, it seems 
reasonable to think that the sankhāras were in some sense 
regarded as special manifestations of avijjā?. But as this point 
was not further developed in the early Buddhist texts it would 
be unwise to proceed further with. it. 


The Khandhas. 


The word khandha (Skr. skandha) means the trunk of a tree 
and is generally used to mean group or aggregate’. We have 
seen that Buddha said that there was no ātman (soul). He said 
that when people held that they found the much spoken of soul, 
they really only found the five khandhas together or any one of 
them. The khandhas are aggregates of bodily and psychical 
states which are immediate with us and are divided into five 

1 See Patisambhidémagga, vol. 1. p. 50; see also Majjhima Nikdya, 1. 67, sañ- 
khārā...avijjūnidānā avijjāsamudayā avijjājātikā avijjūpabhavā. š 

2 In the Yoga derivation of asmitā (egoism), raga (attachment), dvesa (antipathy) 
and abhinivega (self love) from avidyā we find also that all the five are regarded as the 
five special stages of the growth of avidya (paficaparvd avidyā). 

3 The word skandha is used in Chandogya, II. 23 (/rayo dharmaskandhah yajītak 
adhyayanam dānam) in the sense of branches and in almost the same sense in Maitri, 


VII. II. 
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classes: (1) rüpa (four elements, the body, the senses), sense 
data, etc, (2) vedana (feeling—pleasurable, painful and in- 
different), (3) safifia (conceptual knowledge), (4) sankhara (syn- 
thetic mental states and the synthetic functioning of compound 
sense-affections, compound feelings and compound concepts), 
(5) vififiana (consciousness)! 

All these states rise depending one upon the other ( paticca- 
samuppanna) and when a man says that he perceives the self he 
only deludes himself, for he only perceives one or more of these. 
The word rüpa in rüpakhandha stands for matter and material 
qualities, the senses, and the sense data? But *rüpa" is also 
used in the sense of pure organic affections or states of mind 
as we find in the Khandha Vamaka, 1. p. 16, and also in Sam- 
Jutta Nikaya, 111. 86. Rūpaskandha according to Dharma- 
samgraha means the aggregate of five senses, the five sensations, 
and the implicatory communications associated in sense per- 
ceptions (vzgZapr:). 

The elaborate discussion of Dhammasangani begins by defin- 
ing rüpa as “cattéro ca mahābhūtā catunnaiica mahabhitanam 
upadaya ripam" (the four mahābhūtas or elements and that 
proceeding from the grasping of that is called rūpa)?. Buddha- 
ghosa explains it by saying that rūpa means the four mahā- 
bhūtas and those which arise depending (zzsszy2) on them as 
a modification of them. In the rūpa the six senses including 
their affections are also included. In explaining why the four 
elements are called mahābhūtas, Buddhaghosa says: “Just as a 
Magician (»zyēkāra) makes the water which is not hard appear 
as hard, makes the stone which is not gold appear as gold; 
just as he himself though not a ghost nor a bird makes himself 
appear as a ghost or a bird, so these elements though not them- 
selves blue make themselves appear as blue (xilam upada rūpan), 
not yellow, red, or white make themselves appear as yellow, red 
or white (odātam upadariipam), so on account of their similarity 

to the appearances created by the magician they are called 
mahābhūtat” 

In the Samyutta Nikaya we find that the Buddha says, “O 
Bhikkhus it is called ripam because it manifests (rūpyati); how 


1 Samyutta Nikdya, 11. 86, etc. 
? Abhidhammatthasangaha, J. P. T. S. 1884, p. 27 ff. 
3 Dhammasangani, pp. 124-179. 4 Atthasélini, p. 299. 
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does it manifest? It manifests as cold, and as heat, as hunger and 
as thirst, it manifests as the touch of gnats, mosquitos, wind, the 
sun and the snake; it manifests, therefore it is called rūpa'” 

If we take the somewhat conflicting passages referred to above 
for our consideration and try to combine them so as to understand 
what is meant by rüpa, I think we find that that which mani- 
fested itself to the senses and organs was called rüpa. No dis- 
tinction seems to have been made between the sense-data as 
colours, smells, etc., as existing in the physical world and their 
appearance as sensations. They were only numerically different 
and the appearance of the sensations was dependent upon the 
sense-data and the senses but the sense-data and the sensations 
were "rüpa." Under certain conditions the sense-data were fol- 
lowed by the sensations. Buddhism did not probably start with 
the same kind of division of matter and mind as we now do. 
And it may not be out of place to mention that such an opposi- 
tion and duality were found neither in the Upanisads nor in the 
Samkhya system which is regarded by some as pre-Buddhistic. 
The four elements manifested themselves in certain forms and 
were therefore called rūpa; the forms of affection that appeared 
were also called rūpa; many other mental states or features 
which appeared with them were also called rüpa?. The ayatanas 
or the senses were also called rūpa*. The mahābhūtas or four 
elements were themselves but changing manifestations, and they 
together with all that appeared in association with them were 
called riipa and formed the rūpa khandha (the classes of sense- 
materials, sense-data, senses and sensations). 

In Samyutta Nikaya (III. 101) it is said that “the four 
mahabhiitas were the hetu and the paccaya for the communica- 
tion of the rūpakkhandha (vipakkhandhassa paīīīāpanāya). Con- 
tact (sense-contact, phassa) is the cause of the communication of 
feelings (vedanā); sense-contact was also the hetu and paccaya 
for the communication of the safifiakkhandha; sense-contact is 
also the hetu and paccaya for the communication of the sankhara- 
kkhandha. But namariipa is the hetu and the paccaya for the 
communication of the vififtanakkhandha." Thus not only feelings 
arise on account of the sense-contact but safifia and sankhara 
also arise therefrom. Safifia is that where specific knowing or 


1 Samyutta Nikdya, 111. 86. 2 Khandhayamaka. 


3 Dhammasangani, p. 124 ff. 
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conceiving takes place. This is the stage where the specific dis- 
tinctive knowledge as the yellow or the red takes place. 

Mrs Rhys Davids writing on safifia says: “In editing the 
second book of the Abhidhamma pitaka 1 found a classification 
distinguishing between saññā as cognitive assimilation on occasion 
of sense, and safifia as cognitive assimilation of ideas by way of 
naming. The former is called perception of resistance, or opposi- 
tion (ģatigha-sattitā). This, writes Buddhaghosa, is perception on 
occasion of sight, hearing, etc., when consciousness is aware of the 
impact of impressions ; of external things as different, we might 
say. The latter is called perception of the equivalent word or 
name (adhivachanda-sahia) and is exercised by the sensus com- 
munis (mano), when e.g. ‘one is seated...and asks another who 
is thoughtful: “What are you thinking of?” one perceives through 
his speech.’ Thus there are two stages of safifia-consciousness, 
I. contemplating sense-impressions, 2. ability to know what they 
are by naming!" 

About sankhara we read in Samyutta Nikāya (111. 87) that it 
is called saūkhāra because it synthesises (abhisankharonti), it is 
that which conglomerated rūpa as rüpa, conglomerated safifia 
as safifia, sankhāra as sankhara and consciousness (visiiana) 
as consciousness. It is called sankhara because it synthesises 
the conglomerated (saxkhatam abhisankharonti). It is thus a 
synthetic function which synthesises the passive rüpa, safifia, 
sankhāra and vifiiàna elements. The fact that we hear of 52 
sankhara states and also that the sankhāra exercises its Syn- 
thetic activity on the conglomerated elements in it, goes to show 
that probably the word sankhara is used in two senses, as mental 
states and as synthetic activity. 

Vififtāna or consciousness meant according to Buddhaghosa, 
as we have already seen in the previous section, both the stage 
at which the intellectual process started and also the final 
resulting consciousness. 

Buddhaghosa in explainingthe processof Buddhist psychology 
says that “consciousness (cz//a) first comes into touch (phassa) with 
its object (ãrammana) and thereafter feeling, conception (saitā 

and volition (ceang) come in. This contact is like the pillars of 
a palace, and the rest are but the superstructure built upon it 
(dabtasambhārasadisā). But it should not be thought that contact 


1 Buddhist Psychology, pp. 49, 50- 


eee — < 


v] Theory of Sense-contact 97 


is the beginning of the psychological processes, for in one whole 
consciousness (ekactttasmim) it cannot be said that this comes 
first and that comes after, so we can take contact in association 
with feeling (vedanā), conceiving (sa##a) or volition (cetanā); 
it is itself an immaterial state but yet since it comprehends 
objects it is called contact.” “There is no impinging on one side 
of the object (as in physical contact), nevertheless contact causes 
consciousness and object to be in collision, as visible object and 
visual organs, sound and hearing; thus impact is its function; or 
it has impact as its essential property in the sense of attainment, 
owing to the impact of the physical basis with the mental object. 
For it is said in the Commentary :—“contact in the four planes of 
existence is never without the characteristic of touch with the 
object; but the function of impact takes place in the five doors. 
For to sense, or five-door contact, is given the name ‘having the 
characteristic of touch’ as well as ‘having the function of impact” 
But to contact in the mind-door there is only the characteristic 
of touch, but not the function of impact. And then this Sutta is 
quoted ‘As if, sire, two rams were to fight, one ram to represent 
the eye, the second the visible object, and their collision contact. 
And as if, sire, two cymbals were to strike against each other, or 
two hands were to clap against each other; one hand would 
represent the eye, the second the visible object and their collision 
contact. Thus contact has the characteristic of touch and the 
function of impact". Contact is the manifestation of the union 
of the three (the object, the consciousness and the sense) and its 
effect is feeling (vedand); though it is generated by the objects 
it is felt in the consciousness and its chief feature is experiencing 
(anubhava) the taste of the object. As regards enjoying the 
taste of an object, the remaining associated states enjoy it only 
partially. Of contact there is (the function of) the mere touching, 
of perception the mere noting or perceiving, of volition the mere 
coordinating, of consciousness the mere cognizing. But feeling 
alone, through governance, proficiency, mastery, enjoys the taste 
of an object. For feeling is like the king, the remaining states 
are like the cook. As the cook, when he has prepared food of 
diverse tastes, puts it in a basket, seals it, takes it to the king, 
breaks the seal, opens the basket, takes the best of all the soup 
and curries, puts them in a dish, swallows (a portion) to find out 
1 Aithasālinī, p. 108; translation, pp. 143-144. 
D. 
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whether they are faulty or not and afterwards offers the food of 
various excellent tastes to the king, and the king, being lord, 
expert, and master, eats whatever he likes, even so the mere tasting 
of the food by the cook is like the partial enjoyment of the object 
by the remaining states, and as the cook tastes a portion of the 
food, so the remaining states enjoy a portion of the object, and 
as the king, being lord, expert and master, eats the meal according 
to his pleasure so feeling being lord expert, and master, enjoys 
the taste of the object and therefore it is said that enjoyment or 
experience is its function.” ti 
The special feature of saññā is said to be the recognizing 
(paccabhiina) by means of a sign (adkzītitānena). According to 
another explanation, a recognition takes place by the inclusion 
of the totality (of aspects) —sabbasangahikavasena. The work of 
volition (cetaxā) is said to be coordination or binding together 
(abhisandahana). “Volition is exceedingly energetic and makes 
a double effort, a double exertion. Hence the Ancients said 
‘Volition is like the nature of a landowner, a cultivator who taking 
fifty-five strong men, went down to the fields to reap. He was 
exceedingly energetic and exceedingly strenuous; he doubled his 
strength and said “Take your sickles” and so forth, pointed out 
the portion to be reaped, offered them drink, food, scent, flowers, 
etc., and took an equal share of the work” The simile should be 
thus applied: volition is like the cultivator, the fifty-five moral 
states which arise as factors of consciousness are like the fifty-five 
strong men; like the time of doubling strength, doubling effort 
by the cultivator is the doubled strength, doubled effort of 
volition as regards activity in moral and immoral acts?" It 
seems that probably the active side operating in sankhara was 
separately designated as cetana (volition). 

“When one says ‘I,’ what he does is that he refers either to 
all the khandhas combined or any one of them and deludes him- 
self that that was ‘I.’ Just as one could not say that the 
fragrance of the lotus belonged to the petals, the colour or the 
pollen, so one could not say that the rūpa was ‘I’ or that the 
vedanā was ‘I’ or any of the other khandhas was ‘I’ There is 
nowhere to be found in the khandhas ‘I am?” 


1 Atthasālinī, pp. 109-110; translation, PP- 145-146. 
? /bid. p. 111; translation, pp. 147-148. 
3 Samyutta Nikdya, MI. 130. 
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Avijjā and Asava. 


As to the question how the avijjā (ignorance) first started 
there can be no answer, for we could never say that either 
ignorance or desire for existence ever has any beginning! Its 
fruition is seen in the cycle of existence and the sorrow that comes 
in its train, and it comes and goes with them all Thus as we 
can never say that it has any beginning, it determines the elements 
which bring about cycles of existence and is itself determined by 
certain others. This mutual determination can only take place 
in and through the changing series of dependent phenomena, for 
there is nothing which can be said to have any absolute priority r; 
in time or stability. It is said that it is through the coming into 
being of the āsavas or depravities that the avijjā came into 
being, and that through the destruction of the depravities (Zsava) 
the avijjā was destroyed? These āsavas are classified in the 
Dhammasangani as kamasava, bhavasava, ditthasava and avij- 
jāsava. Kāmāsava means desire, attachment, pleasure, and thirst 
after the qualities associated with the senses; bhavāsava means 
desire, attachment and will for existence or birth; ditthasava 
means the holding of heretical views, such as, the world is eternal 
or non-eternal, or that the world will come to an end or will not 
come to an end, or that the body and the soul are one or are 
different; avijjasava means the ignorance of sorrow, its cause, its 
extinction and its means of extinction. Dhammasangani adds 
four more supplementary ones, viz. ignorance about the nature of 
anterior mental khandhas, posterior mental khandhas, anterior 
and posterior together, and their mutual dependence’. Kāmāsava 
and bhavasava can as Buddhaghosa says be counted as one, for 
they are both but depravities due to attachment‘ 

1 Warren's Buddhism in Translations (Visuddhimagga, chap. xv11.), p. 175. 

? M.N. 1. p. 54. Childers translates ‘‘asava” as ''depravities” and Mrs Rhys 
Davids as “intoxicants.” The word ''āsava” in Skr. means “old wine." It is derived 
from ‘“‘su” to produce by Buddhaghosa and the meaning that he gives :o it is “cira 
Parivasikatthena" (on account of its being stored up for a long time like wine). They 
work through the eye and the mind and continue to produce all beings up to Indra. 
As those wines which are kept long are called **àsavas" so these are also called 
asavas for remaining a long time. The other alternative that Buddhagho:a gives is 
that they are called āsava on account of their producing samsāradukkha (sorrows of 
the world), A¢thasalini, p. 48. Contrast it with Jaina āsrava (flowing in of karma 
matter). Finding ıt difficult to translate it in one word after Buddhaghosa, I have 


translated it as ''depravities,” after Childers. i 
3 See Dhammasangani, p. 195. í Buddhaghosa's A/tžasālinī, p. 371. 
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The ditthasavas by clouding the mind with false metaphysical 
views stand in the way of one’s adopting the true Buddhistic doc- 
trines. The kāmāsavas stand in the way of one's entering into 
the way of Nirvana (anagamimagga) and the bhavāsavas and 
avijjāsavas stand in the way of one's attaining arhattva or final 
emancipation. When the Mayjhima Nikaya says that from the 


in some sense separate from the other āsavas, such as those of 
attachment and desire of existence which veil the true know- 
ledge about sorrow. 
The afflictions (4z/esas) do not differ much from the āsavas 
for they are but the specific passions in forms ordinarily familiar 
` to us, such as covetousness (/obha), anger or hatred (dosa), 
infatuation (moka), arrogance, pride or vanity (māna), heresy 
(dittki), doubt or uncertainty (veczkeccha), idleness (242a), boast- 
fulness (wdhacca), shamelessness (a%zrika) and hardness of heart 
(anottapa); these kilesas proceed directly as a result of the āsavas. 
In spite of these varieties they are often counted as three (lobha, 
dosa, moha) and these together are called kilesa. They are 
associated with the vedanākkhandha, safifiakkhandha, sankharak- 
khandha and vifiānakkhandha. From these arise the three kinds 
of actions, of speech, of body, and of mind}, 


Sila and Samadhi. 


We are intertwined all through outside and inside by the 
tangles of desire (tayhā jatā), and the only way by which these 
may be loosened is by the practice of right discipline (sz/2), con- 
centration (samādhi) and wisdom (fafa). Sila briefly means 
the desisting from committing all sinful deeds (sabbapapassa 
akaraņam). With sila therefore the first start has to be made, 
for by it one ceases to do all actions prompted by bad desires 
and thereby removes the inrush of dangers and disturbances. 
This serves to remove the kilesas, and therefore the proper per- 


formance of the sila would lead one to the first two successive - 


stages of sainthood, viz. the sotapannabhava (the stage in which 
one is put in the right current) and the sakadagamibhava (the 
stage when one has only one more birth to undergo). Samadhi 
is a more advanced effort, for by it all the old roots of the old 
kilesas are destroyed and the tanha or desire is removed and 


1 Dhammasangani, P. 180. 
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by it one is led to the more advanced states of a saint. It 
directly brings in pafifia (true wisdom) and by pafifia the saint 
achieves final emancipation and becomes what: is called an 
arhat! Wisdom (a4) is right knowledge about the four 
ariya saccas, viz. sorrow, its cause, its destruction and its cause 
of destruction. 

Sila means those particular volitions and mental states, etc. 
by which a man who desists from committing sinful actions 
maintains himself on the right path. Sila thus means 1. right 
volition (cetand), 2. the associated mental states (cefascka), 
3. mental control (samvara) and 4. the actual non-transgression 
(in body and speech) of the course of conduct already in the mind 
by the preceding three silas called avitikkama. Samvara is 
spoken of as being of five kinds. 1. Patimokkhasamvara (the 
control which saves him who abides by it), 2. Satisamvara (the 
control of mindfulness), 3. Nanasamvara (the control of know- 
ledge), 4. Khantisamvara (the control of patience), 5. Viriya- 
samvara (the control of active self-restraint). Patimokkha- 
samvara means all self-control in general Satisamvara means 
the mindfulness by which one can bring in the right and good 
associations when using one's cognitive senses. Even when 
looking at any tempting object he will by virtue of his mindful- 
ness (sati) control himself from being tempted by avoiding to 
think of its tempting side and by thinking on such aspects of it 
as may lead in the right direction. Khantisamvara is that by 
which one can remain unperturbed in heat and cold. By the 
proper adherence to sila all our bodily, mental and vocal activities 
(kamma) are duly systematized, organized, stabilized (samadha- 
nam, upadhavanam, patittha)’. 

The sage who adopts the full course should also follow a 
number of héalthy monastic rules with reference to dress, sitting, 
dining, etc., which are called the dhütangas or pure disciplinary 
parts? The practice of sila and the dhütangas help the sage to 
adopt the course of samadhi. Samadhi as we have seen means 
the concentration of the mind bent on right endeavours (kusala- 
cittekaggata samadhih) together with its states upon one parti- 
cular object (ekärammana) so that they may completely cease to 
shift and change (sammd ca avikkhipamana)'. 


1 Visuddhimagga Nidānādikathā. 2 Visuddhimagga-silaniddeso, pp. 7 and 8. 
3 Visuddhimagga, M. 4 Visuddhimagga, pp. 84-85. 
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The man who has practised sīla must train his mind first 
in particular ways, so that it may be possible for him to acguire 
the chief concentration of meditation called jhāna (fixed and 
steady meditation). These preliminary endeavours of the mind 
for the acguirement of jhānasamādhi eventually lead to it 
and are called upacāra samādhi (preliminary samādhi) as dis- 
tinguished from the jhānasamādhi called the appanāsamādhi 
(achieved samādhi)! - Thus as a preparatory measure, firstly he 
has to train his mind continually to view with disgust the appe- 
titive desires for eating and drinking (@hare patikkitlasahiia) by 
emphasizing in the mind the various troubles that are associated 
in seeking food and drink and their ultimate loathsome trans- 
formations as various nauseating bodily elements. When a man 
continually habituates himself to emphasize the disgusting 
associations of food and drink, he ceases to have any attach- 
ment to them and simply takes them as an unavoidable evil, 
only awaiting the day when the final dissolution of all sorrows 
will come. Secondly he has to habituate his mind to the idea 
that all the parts of our body are made up of the four elements, 
ksiti (earth), ap (water), tejas (fire) and wind (air), like the carcase 
of a cow at the butcher's shop. This is technically called catu- 
dhatuvavatthanabhavana (the meditation of the body as being 
made up of the four elements). Thirdly he has to habituate his 
mind to think again and again (axxssati) about the virtues or 
greatness of the Buddha, the sangha (the monks following the 
Buddha), the gods and the law (dhamma) of the Buddha, about 
the good effects of sila, and the making of gifts (cāgānussati), 
about the nature of death (maranánussatz) and about the deep 
nature and qualities of the final extinction of all phenomena 
(upasamānussatt)*. i 


1 As it is not possible for me to enter into details, I follow what appears to me to 
be the main line of division showing the interconnection of jhāna (Skr. dhyana) with 
its accessory stages called parikammas (Visuddhimagga, pp. 85 f). 

2 Visuddhimagga, pp. 341-347; mark the intense Pessimistic attitude, “Zant ca 
pana āhāre patibulasannàm anuyuttassa bhikkhuno rasatanhaya cittam patiliyati, 
patikuttati, pativattati ; so, kantāranittharanatthiko viya putlamamsam vigatamado 
āhkāram chireti yavad eva dukkhassa nittharanatthaya,” p. 347. The mind of him who 
inspires himself with this supreme disgust to all food, becomes free from all desires for 
palatable tastes, and turns its back to them and flies off from them. As a means of 
getting rid of all sorrow he takes his food without any attachment as one would eat 
the flesh of his own'son to sustain himself in crossing a forest. 

3 Visuddhimagga, pp- 347-370. 4 Visuddhimagga, PP. 197-294. 
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Advancing further from the preliminary meditations or pre- 
parations called the upacāra samadhi we come to those other 
sources of concentration and meditation called the appanāsamādhi 
which directly lead to the achievement of the highest samadhi. 
The processes of purification and strengthening of the mind 
continue in this stage also, but these represent the last attempts 
which lead the mind to its final goal Nibbana. In the first part 
of this stage the sage has to go to the cremation grounds and 
notice the diverse horrifying changes of the human carcases and 
think how nauseating, loathsome, unsightly and impure they are, 
and from this he will turn his mind to the living human bodies 
and convince himself that they being in essence the same as the 
dead carcases are as loathsome as they’. This is called asubhakam- 
matthana or the endeavour to perceive the impurity of our bodies. 
He should think of the anatomical parts and constituents of the 
body as well as their processes, and this will help him to enter 
into the first jhana by leading his mind away from his body. 
This is called the kāyagatāsati or the continual mindfulness 
about the nature of the body? .As an aid to concentration the 
sage should sit in a quiet place and fix his mind on the inhaling 
(passāsa) and the exhaling (dss@sa) of his breath, so that instead 
of breathing in a more or less unconscious manner he may be 
aware whether he is breathing quickly or slowly; he ought to 
mark it definitely by counting numbers, so that by fixing his 
mind on the numbers counted he may fix his mind on the whole 
process of inhalation and exhalation in all stages of its course. 
This is called the ānapānasati or the mindfulness of inhalation 
and exhalation’. 

Next to this we come to Brahmavihara, the fourfold medi- 
tation of mettā (universal friendship), karuņā (universal pity), 
mudita (happiness in the prosperity and happiness of all) and 
upekkha (indifference to any kind of preferment of oneself, his 
friend, enemy or a third party). In order to habituate oneself to 
the meditation on universal friendship, one should start with think- 
ing how he should himself like to root out all misery and become 
happy, how he should himself like to avoid death and live cheer- 
fully, and then pass over to the idea that other beings would also 
have the same desires. He should thus habituate himself to think 
that his friends, his enemies, and all those with whom he is not 


1 Visuddhimagga, V1. ? Ibid. pp. 239-266. 3 Ibid. pp. 266-292. 
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connected might all live and become happy. He should fix himself 
to such an extent in this meditation that he would not find any 
difference between the happiness or safety of himself and of others. 
He should never become angry with any person. Should he at any 
time feel himself offended on account of the injuries inflicted on 
him by his enemies, he should think of the futility of doubling 
his sadness by becoming sorry or vexed on that account. He 
should think that if he should allow himself to be affected by 
anger, he would spoil all his sila which he was so carefully prac- 
tising. If anyone has done a vile action by inflicting injury, 
should he himself also do the same by being angry at it? If he 
were finding fault with others for being angry, could he himself 
indulge in anger? Moreover he should think that all the dhammas 
are momentary (kkanikattā); that there no longer existed the 
khandhas which had inflicted the injury, and moreover the inflic- 
tion of any injury being only a joint product, the man who was 
injured was himself an indispensable element in the production 
of the infliction as much as the man who inflicted the injury, and 
there could not thus be any special reason for making him re- 
sponsible and of being angry with him. If even after thinking 
in this way the anger does not subside, he should think that by 
indulging in anger he could only bring mischief on himself through 
his bad deeds, and he should further think that the other man 
by being angry was only producing mischief to himself but not 
to him. By thinking in these ways the sage would be able to 
free his mind from anger against his enemies and establish him- 
self in an attitude of universal friendship’. This is called the 
metta-bhavana. In the meditation of universal pity (karupa) 
also one should sympathize with the sorrows of his friends and 
foes alike. The sage being more keen-sighted will feel pity for 
those who are apparently leading a happy life, but are neither 
acquiring merits nor endeavouring to proceed on the way to 
Nibbana, for they are to suffer innumerable lives of sorrow. 

We next come to the jhanas with the help of material things 
as objects of concentration called the Kasinam. These objects of 
concentration may either be earth, water, fire, wind, blue colour, 
yellow colour, red colour, white colour, light or limited space 
(paricchinnakasa). Thus the sage may take a brown ball of earth 

and concentrate his mind upon it as an earth ball, sometimes 


104 


1 Visuddhimagga, pp. 295-314. 2 {bid. pp. 314-315. 
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with eyes open and sometimes with eyes shut. When he finds 
that even in shutting his eyes he can visualize the object in his 
mind, he may leave off the object and retire to another place to 
concentrate upon the image of the earth ball in his mind. 

In the first stages of the first meditation ( pathamam jhanam) 
the mind is concentrated on the object in the way of understanding 
it with its form and name and of comprehending it with its diverse 
relations. This state of concentration is called vitakka (discursive 
meditation). The next stage of the first meditation is that in 
which the mind does not move in the object in relational terms 
but becomes fixed and settled in it and penetrates into it without 
any quivering. This state is called vicara (steadily moving). The 
first stage vitakka has been compared in Buddhaghosa's Vzsud- 
dhimagga to the flying of a kite with its wings flapping, whereas 
the second stage is compared to its flying in a sweep without the 
least quiver of its wings. These two stages are associated with 
a buoyant exaltation ( 2247) and a steady inward bliss called sukha? 
instilling the mind. The formation of this first jhana roots out 
five ties of avijjā, kāmacchando (dallying with desires), vyapado 
(hatred), thinamiddham (sloth and torpor), uddhaccakukkuccam 
(pride and restlessness), and vicikiccha (doubt). The five elements 
of which this jhāna is constituted are vitakka, vicara, piti, sukham 
and ekaggatā (one pointedness). 

When the sage masters the first jhana he finds it defective 
and wants to enter into the second meditation (dutiyam jkānam), 
where there is neither any vitakka nor vicāra of the first jhāna, 
but the mind is in one unruffled state (ekodibhavam). It is a 
much steadier state and does not possess thé movement which 
characterized the vitakka and the vicāra stages of the first jhana 
and is therefore a very placid state (vitakka-vicarakkhobha- 
virahena ativiya acalatā suppasannata ca). It is however associ- 
ated with pīti, sukha and ekaggatā as the first jhāna was. 

When the second jhāna is mastered the sage becomes disin- 
clined towards the enjoyment of the piti of that stage and becomes 
indifferent to them (upekkhako). A sage in this stage sees the 
objects but is neither pleased nor displeased. At this stage all 
the dsavas of the sage become loosened (khīņāsava). The 
enjoyment of sukha however still remains in the stage and the 


1 Where there is pīti there is sukha, but,where there is sukha there may not 
necessarily be piti. Visuddhimagga, p- 145- 
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mind if not properly and carefully watched would like sometimes 
to turn back to the enjoyment of piti again. The two character- 
istics of this jhana are sukha and ekaggata. It should however 
be noted that though there is the feeling of highest sukha here, 
the mind is not only not attached to it but is indifferent to it 
(atimadhurasukhe sukhaparamippatte pi tatiyayjhāne upekkhako, 
na tattha sukhābhisangena ākadģhiyatt)'. The earth ball (patkavī). 
is however still the object of the jhāna. 

In the fourth or the last jhāna both the sukha (happiness) and 
the dukkha (misery) vanish away and all the roots of attachment 
and antipathies are destroyed. This state is characterized by 
supreme and absolute indifference (upekkha) which was slowly 
growing in all the various stages of the jhanas. The characteris- 
tics of this jhana are therefore upekkha and ekaggata. With the 
mastery of this jhāna comes final perfection and total extinction 
of the citta called cetovimutti, and the sage becomes thereby an 
arhat There is no further production of the khandhas, no rebirth, 
and there is the absolute cessation of all sorrows and sufferings— 
Nibbana. 


Kamma. 


In the Katha (11. 6) Yama says that “a fool who is blinded 
with the infatuation of riches does not believe in a future life; he 
thinks that only this life exists and not any other, and thus he 
comes again and again within my grasp.” In the Digha Nikaya 
also we read how Pāyāsi was trying to give his reasons in support 
of his belief that “Neither is there any other world, nor are there 
beings, reborn otherwise than from parents, nor is there fruit or 
result of deeds well done or ill done?" Some of his arguments 
were that neither the vicious nor the virtuous return to tell us 
that they suffered or enjoyed happiness in the other world, that 
if the virtuous had a better life in store, and if they believed 
in it, they would certainly commit suicide in order to get it at 
the earliest opportunity, that in spite of taking the best precau- 

tions we do not find at the time of the death of any person that 
his soul goes out, or that his body weighs less on account of 
the departure of his soul, and so on. Kassapa refutes his argu- 
ments with apt illustrations. But in spite of a few agnostics of 

1 Visuddhimagga, p. 163. 

? Majjhima Nikāya, 1. p. 296, and Visuddhimagga, PP- 167-168. 

3 Dialogues of the Buddha, 1. p. 349; D. N. 11. pp. 317 ff. 
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Pāyāsi's type, we have every reason to believe that the doctrine 
of rebirth in other worlds and in this was often spoken of in the 
Upanisads and taken as an accepted fact by the Buddha. In 
the Milinda Pañha, we find Nagasena saying “it is through a 
difference in their karma that men are not all alike, but some 
long lived, some short lived, some healthy and some sickly, some 
handsome and some ugly, some powerful and some weak, some 
rich and some poor, some of high degree and some of low 
degree, some wise and some foolish.” We have seen in the 
third chapter that the same sort of views was enunciated by the 
Upanisad sages. 

But karma could produce its effect in this life or any 
other life only when there were covetousness, antipathy and in- 
fatuation. But “when a man’s deeds are performed without 
covetousness, arise without covetousness and are occasioned with- 
out covetousness, then inasmuch as covetousness is gone these 
deeds are abandoned, uprooted, pulled out of the ground like a 
palmyra tree and become non-existent and not liable to spring 
up again in the future*" Karma by itself without craving (¢azha) 
is incapable of bearing good or bad fruits. Thus we read in the 
Makasatzpatthana sutta, “even this craving, potent for rebirth, 
that is accompanied by lust and self-indulgence, seeking satis- 
faction now here, now there, to wit, the craving for the life of 
sense, the craving for becoming (renewed life) and the craving 
for not becoming (for no new rebirth)*" “Craving for things 
visible, craving for things audible, craving for things that may 
be smelt, tasted, touched, for things in memory recalled. These 
are the things in this world that are dear, that are pleasant. 
There does craving take its rise, there does it dwell*" Pre-occu- 
pation and deliberation of sensual gratification giving rise to 
craving is the reason why sorrow comes. And this is the first 
arya satya (noble truth). 

The cessation of sorrow can only happen with “the utter 
cessation of and disenchantment about that very craving, giving 
it up, renouncing it and emancipation from it*.” 

When the desire or craving (žaykā) has once ceased the 
sage becomes an arhat, and the deeds that he may do after 
that will bear no fruit. An arhat cannot have any good or bad 


1 Warren's Buddhism in Translations, p. 215. 2 Ibid. pp. 216-217. 
3 Dialogues of the Buddha, 11. p. 340. 4 Ibid. p. 341. 5 Ibid. p. 341. 
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fruits of whatever he does. For it is through desire that karma 
finds ‘its scope of giving fruit. With the cessation of desire all 
ignorance, antipathy and grasping cease and consequently there 
is nothing which can determine rebirth. An arhat may suffer the 
effects of the deeds done by him in some previous birth just as 
Moggallana did, but in spite of the remnants of his past karma 
an arhat was an emancipated man on account of the cessation of 
his desire’. 

Kammas are said to be of three kinds, of body, speech and 
mind (Žēyika, vācika and mūnastka). The root of this kamma 
is however volition (cetan@) and the states associated with it*. If 
a man wishing to kill animals goes out into the forest in search of 
them, but cannot get any of them there even after a long search, 
his misconduct is not a bodily one, for he could not actually 
commit the deed with his body. So if he gives an order for com- 
mitting a similar misdeed, and if it is not actually carried out 
with the body, it would be a misdeed by speech (vēcika) and not 
by the body. But the merest bad thought or ill will alone whether 
carried into effect or not would be a kamma of the mind (mana- 
sika)’. But the mental kamma must be present as the root of 
all bodily and vocal kammas, for if this is absent, as in the case 
of an arhat, there cannot be any kammas at all for him. 

Kammas are divided from the point of view of effects into 
four classes, viz. (1) those which are bad and produce impurity, 
(2) those which are good and productive of purity, (3) those 
which are partly good and partly bad and thus productive of 
both purity and impurity, (4) those which are neither good nor 
bad and productive neither of purity nor of impurity, but which 
contribute to the destruction of kammas‘. 

Final extinction of sorrow (nzbbana) takes place as the natural 
result of the destruction of desires. Scholars of Buddhism have 
tried to discover the meaning of this ultimate happening, and 
various interpretations have been offered. Professor De la Vallée 
Poussin has pointed out that in the Pali texts Nibbana has 

sometimes been represented as a happy state, as pure annihila- 
tion, as an inconceivable existence or as a changeless state’. 
1 See Kathavatthu and Warren's Buddhism in Translations, PP- 221 ff. 
2 Atthasélini, p. 88. 3 See Atthasālinī, p. go. 4 See Atthasālinī, p. 89. 
5 Prof. De la Vallée Poussin's article in the E. R. Z. on Nirvāņa. See also 


Cullavagya, 1X. i. 4; Mrs Rhys Davids's Psalms of the early Buddhists, 1. and I., 
Introduction, p. xxxvii; Digha, 11. 15; Udūna, VIIL; Samyutta, WM. 109. 
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Mr Schrader, in discussing Nibbana in Pali Text Society Journal, 
1905, says that the Buddha held that those who sought to become 
identified after death with the soul of the world as infinite space 
(ākāsa) or consciousness (vžititāna) attained to a state in which 
they had a corresponding feeling of infiniteness without having 
really lost their individuality. This latter interpretation of 
Nibbana seems to me to be very new and quite against the spirit 
of the Buddhistic texts. It seems to me to be a hopeless task 
to explain Nibbana in terms of worldly experience, and there 
is no way in which we can better indicate it than by saying that 
it is a cessation of all sorrow; the stage at which all worldly 
experiences have ceased can hardly be described either as positive 
or negative. Whether we exist in some form eternally or do not 
exist is not a proper Buddhistic question, for it is a heresy to 
think of a Tathagata as existing eternally (S@svata) or not- 
existing (asēšvata) or whether he is existing as well as not 
existing or whether he is neither existing nor non-existing. Any 
one who seeks to discuss whether Nibbana is either a positive 
and eternal state or a mere state of non-existence or annihilation, 
takes a view which has been discarded in Buddhism as heretical. 
It is true that we in modern times are not satisfied with it, for 
we want to know what it all means. But it is not possible to 
give any answer since Buddhism regarded all these questions as 
illegitimate. 

Later Buddhistic writers like Nagarjuna and Candrakirtti 
took advantage of this attitude of early Buddhism and inter- 
preted it as meaning the non-essential character of all existence. 
Nothing existed, and therefore any question regarding the exist- 
ence or non-existence of anything would be meaningless. There 
is no difference between the wordly stage (sazxsāra) and Nibbana, 
for as all appearances are non-essential, they never existed during 
the samsara so that they could not be annihilated in Nibbana. 


Upanisads and Buddhism. 


The Upanisads had discovered that the true self was ānanda 
(bliss). We could suppose that early Buddhism tacitly pre- 
supposes some such idea. It was probably thought that if there was 
the self (2/2) it must be bliss. The Upanisads had asserted that 
the self (atman) was indestructible and eternal’. If we are allowed 


1 Tait. II. 5. 2 Brh. Iv. 5. 14. Katha. V. 13. 
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to make explicit what was implicit in early Buddhism we could 

conceive it as holding that if there was the self it must be bliss, 

because it was eternal. This causal connection has not indeed 

been anywhere definitely pronounced in the Upanisads, but he 

who carefully reads the Upanisads cannot but think that the 

reason why the Upanisads speak of the self as bliss is that it is 

eternal. But the converse statement that what was not eternal 

was sorrow does not appear to be emphasized clearly in the 

Upanisads. The important postulate of the Buddha is that that 
which is changing is sorrow, and whatever is sorrow is not self". 

The point at which Buddhism parted from the Upanisads lies 
in the experiences of the self. The Upanisads doubtless con- 
sidered that there were many experiences which we often iden- 
tify with self, but which are impermanent. But the belief is 
found in the Upanisads that there was associated with these a 
permanent part as well, and that it was this permanent essence 
which was the true and unchangeable self, the blissful. They con- 
sidered that this permanent self as pure bliss could not be defined 
as this, but could only be indicated as not this, not this (zezz 
nett)?, But the early Pali scriptures hold that we could nowhere 
find out such a permanent essence, any constant self, in our 
changing experiences. All were but changing phenomena and 
therefore sorrow and therefore non-self, and what was non-self 
was not mine, neither I belonged to it, nor did it belong to me 
as my self’. 

The true self was with the Upanisads a matter of tran- 
scendental experience as it were, for they said that it could not 
be described in terms of anything, but could only be pointed out 
as “there,” behind all the changing mental categories. The 
Buddha looked into the mind and saw that it did not exist. But 
how was it that the existence of this self was so widely spoken 
of as demonstrated in experience? To this the reply of the 
Buddha was that what people perceived there when they said 
that they perceived the self was but the mental experiences 
either individually or together. The ignorant ordinary man did 

not know the noble truths and was not trained in the way of wise 
men, and considered himself to be endowed with form (rapa) 
or found the forms in his self or the self in the forms. He 


1 Samyutta Nikdya, MI. pp. 44-45 ff. 
2 See Brh. 1v. iv. Chandogya, VIII. 7-12. 3 Samyutta Nikāya, 111. 45. 
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experienced the thought (of the moment) as it were the self or ex- 
perienced himself as being endowed with thought, or the thought 
in the self or the self in the thought. It is these kinds of experi- 
ences that he considered as the perception of the self. 

The Upanisads did not try to establish any school of discipline 
or systematic thought. They revealed throughout the dawn of an 
experience of an immutable Reality as the self of man, asthe only 
abiding truth behind all changes. But Buddhism holds that this 
immutable self of man is a delusion and a false knowledge. 
The first postulate of the system is that impermanence is sorrow. 
Ignorance about sorrow, ignorance about the way it originates, 
ignorance about the nature of the extinction of sorrow, and ignor- 
ance about the means of bringing about this extinction represent 
the fourfold ignorance (27772)*. The avidyā, which is equivalent 
to the Pali word avijja, occurs in the Upanisads also, but there 
it means ignorance about the atman doctrine, and it is sometimes 
contrasted with vidya or true knowledge about the self (atman). 
With the Upanisads the highest truth was the permanent self, 
the bliss, but with the Buddha there was nothing permanent; and 
all was change; and all change and impermanence was sorrow‘. 
This is, then, the cardinal truth of Buddhism, and ignorance con- 
cerning it in the above fourfold ways represented the fourfold 
ignorance which stood in the way of the right comprehension of 
the fourfold cardinal truths (@riya sacca)—sorrow, cause of the 
origination of sorrow, extinction of sorrow, and the means thereto. 

There is no Brahman or supreme permanent reality and no 
Self, and this ignorance does not belong to any ego or self as we 
may ordinarily be led to suppose. 

Thus it is said in the Visuddhimagga “inasmuch however 
as ignorance is empty of stability from being subject to a coming 
into existence and a disappearing from existence...and is empty 
of a self-determining Ego from being subject to dependence,— 
...or in other words inasmuch as ignorance is not an Ego, and 
similarly with reference to Karma and the rest—therefore is it 
to be understood of the wheel of existence that it is empty with 
a twelvefold emptiness®.” 

1 Samywtta Nikāya, 111. 46. 2 Majjhima Nikāya, 1. p- 54: + 

3 Cha. 1. 1. ro. Brh. IV. 3. 20. There are some passages where vidya and avidya 
have been used in a different and rather obscure sense, 158 9-11- 

4 Ang. Nikāya, MI. 85. 

5 Warren's Buddhism in Translations (Visuddhimagga, chap. XVIIL), p. 175. 
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The Schools of Theravada Buddhism. 


There is reason to believe that the oral instructions of the 
Buddha were not collected until a few centuries after his death. 
Serious quarrels arose amongst his disciples or rather amongst 
the successive generations of the disciples of his disciples about 
his doctrines and other monastic rules which he had enjoined 
upon his followers. Thus we find that when the council of Vesali 
decided against the Vrjin monks, called also the Vajjiputtakas, 
they in their turn held another great meeting (Mahāsangha) and 
came to their own decisions about certain monastic rules and thus 
came to be called as the Mahasanghikas'. According to Vasu- 
mitra as translated by Vassilief, the Mahasanghikas seceded in 
400 B.C. and during the next one hundred years they gave rise 
first to the three schools Ekavyavaharikas, Lokottaravadins, and 
Kukkulikas and after that the Bahušrutīyas. In the course of the 
next one hundred years, other schools rose out of it namely the 
Prajfiaptivadins, Caittikas, Aparašailas and Uttarašailas. The 
Theravada or the Sthaviravada school which had convened the 
council of Vesali developed during the second and first century B.C. 
into a number of schools, viz. the Haimavatas, Dharmaguptikas, 
Mahisasakas, Kasyapiyas, Sankrantikas (more well known as 
Sautrantikas) and the Vatsiputtriyas which latter was again split up 
into the Dharmottariyas, Bhadrayaniyas, Sammitiyas and Chan- 
nagarikas. The main branch of the Theravada school was from 
the second century downwards known as the Hetuvādins or 
Sarvāstivādins*, The Mahabodhivamsa identifies the Theravada 
school with the Vibhajjavadins. The commentator of the Katha- 
vatthu who probably lived according to Mrs Rhys Davids some- 
time in the fifth century A.D. mentions a few other schools of 
Buddhists. But of all these Buddhist schools we know very little. 
Vasumitra (100 A.D.) gives us some very meagre accounts of 


1 The Makāvamsa differs from Dipavamsa m holding that the Vajjiputtakas did 
not develop into the Mahasanghikas, but it was the Mahāsaīghikas who first seceded 
while the Vajjiputtakas seceded independently of them. The Mahabodhivamsa, which 
according to Professor Geiger was composed 975 A. D.—1000 A.D., follows the Mahā- 
vamsa in holding the Mahāsaūghikas to be the first seceders and Vajjiputtakas to have 
seceded independently. 

Vasumitra confuses the council of Vesali with the third council of Pātaliputra. See 
introduction to translation of Katkavatthu by Mrs Rhys Davids. : 

3 For other accounts of the schism see Mr Aung and Mrs Rhys Davids’s translation 
of Kathāvatthu, pp. xxxvi-xlv. S 
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certain schools, of the Mahāsanghikas, Lokottaravādins, Ekavya- 
vahārikas, Kukkulikas, Prajfiaptivadins and Sarvāstivādins, but 
these accounts deal more with subsidiary matters of little philo- 
sophical importance. Some of the points of interest are (1) that the 
Mahāsanghikas were said to believe that the body was filled with 
mind (citta) which was represented as sitting, (2) that the Prajfiap- 
tivadins held that there was no agent in man, that there was no 
untimely death, for it was caused by the previous deeds of man, 
(3) that the Sarvastivadins believed that everything existed. From 
the discussions found in the Kathaévatthu also we may know the 
views of some of the schools on some points which are not always 
devoid of philosophical interest. But there is nothing to be found 
by which we can properly know the philosophy of these schools. It 
is quite possible however that these so-called schools of Buddhism 
were not so many different systems but only differed from one 
another on some points of dogma or practice which were con- 
sidered as being of sufficient interest to them, but which to us now ` 
appear to be quite trifling. But as we do not know any of their 
literatures, it is better not to make any unwarrantable surmises. 
These schools are however not very important for a history of later 
Indian Philosophy, for none of them are even referred to in any 
of the systems of Hindu thought. The only schools of Buddhism 
with which other schools of philosophical thought came in direct 
contact, are the Sarvastivadins including the Sautrantikas and 
the Vaibhāsikas, the Yogācāra or the Vijfianavadins and the 
Madhyamikas or the Sūnyavādins. We do not know which of the 
diverse smaller schools were taken up into these four great schools, 
the Sautrantika, Vaibhasika, Yogacara and the Madhyamika 
schools. But as these schools were most important in relation 
to the development of the different systems in Hindu thought, 
it is best that we should set ourselves to gather what we can 
about these systems of Buddhistic thought. 

When the Hindu writers refer to the Buddhist doctrine in 
general terms such as “the Buddhists say” without calling 
them the Vijfianavadins or the Yogacaras and the Sünyavadins, 
they often refer to the Sarvastivadins by which they mean 
both the Sautrāntikas and the Vaibhāsikas, ignoring the differ- 
ence that exists between these two schools. lt is well to 
mention that there is hardly any evidence to prove that the 
Hindu writers were acquainted with the Theravada doctrines 

D. 8 
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as expressed in the Pali works. The Vaibhasikas and the Sau- 
trantikas have been more or less associated with each other. Thus 
the Abhidharmakosasastra of Vasubandhu who was a Vaibhasika 
was commented upon by Yašomitra who was a Sautrāntika. The 
difference between the Vaibhasikas and the Sautrantikas that 
attracted the notice of the Hindu writers was this, that the former 
believed that external objects were directly perceived, whereas 
the latter believed that the existence of the external objects could 
only be inferred from our diversified knowledge. Gunaratna 
(fourteenth century A.D.) in his commentary Zarkarakasyadīpikā 
on Saddarsanasamuccaya says that the Vaibhāsika was but another 
name of the Aryasammitiya school. According to Gunaratna the 
Vaibhasikas held that things existed for four moments, the 
moment of production, the moment of existence, the moment of 
decay and the moment of annihilation. It has been pointed out 
in Vasubandhu's Adhzdharmakosa that the Vaibhasikas believed 
these to be four kinds of forces which by coming in combination 
with the permanent essence of an entity produced its imperma- 
nent manifestations in life (see Prof. Stcherbatsky’s translation 
of Yasomitra on Abhidharmakosa kārikā, V. 25). The self called 
pudgala also possessed those characteristics, Knowledge was 
formless and was produced along with its object by the very 
same conditions (arthasahabhasi ekasamagryadhinah). The Sau- 
trantikas according to Gunaratna held that there was no soul but 
only the five skandhas. These skandhas transmigrated. The past, 
the future, annihilation, dependence on cause, ākāša and pudgala 
are but names (samzjfiamatram), mere assertions (pratijiāmātram), 
mere limitations (samvurtamatram) and mere phenomena (vya- 
vahāramātram). By pudgala they meant that which other people 
called eternal and all pervasive soul. External objects are never 
directly perceived but are only inferred as existing for explaining 
the diversity of knowledge. Definite cognitions are valid; all 
compounded things are momentary (ksaņikāļ sarvasamskarah). 


1 Mādhavācārya's Sarvadarsanasamgraha, chapter 11. Sastradipika, the discussions 
on Pratyaksa, Amalananda’s commentary (on Bhamati) Vedantakalpataru, p. 286, 
*vatbhāsikasya bahyo'rthak pratyaksah, Sautrantikasya jhānagatākāravaicitryeņ 
anumeyah.” The nature of the inference of the Sautrāntikas is shown thus by Amalā- 
nanda (1247-1260 A.D.) “ye yasmin satyapi kādācitkāķ te tadatiriktapeksah” (those 
(i-e. cognitions) which in spite ot certain unvaried conditions are of unaccounted 
diversity must depend on other things in addition to these, i.e. the external objects) 
. Vedantakalpataru, p. 289. 
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The atoms of colour, taste, smell and touch, and cognition are 
being destroyed every moment. The meanings of words always 
imply the negations of all other things, excepting that which is 
intended to be signified by that word (anyapohah Sabdarthah). 
Salvation (moksa) comes as the result of the destruction of the 
process of knowledge through continual meditation that there 
is no soul}. 

One of the main differences between the Vibhajjavadins, Sau- 
trantikas and the Vaibhāsikas or the Sarvāstivādins appears to 
refer to the notion of time which is a subject of great interest 
with Buddhist philosophy. Thus Adhidharmakosa (V. 24...) 
describes the Sarvastivadins as those who maintain the universal 
existence of everything past, present and future. The Vibhajja- 
vadins are those “who maintain that the present elements and 
those among the past that have not yet produced their fruition, 
are existent, but they deny the existence of the future ones ana 
of those among the past that have already produced fruition.” 
There were four branches of this school represented by Dhar- 
matrata, Ghosa, Vasumitra and Buddhadeva. Dharmatrata main- 
tained that when an element enters different times, its existence 
changes but not its essence, just as when milk is changed into curd 
or a golden vessel is broken, the form of the existence changes 
though the essence remains the same. Ghosa held that “ when 
an element appears at different times, the past one retains its 
past aspects without being severed from its future and present 
aspects, the present likewise retains its present aspect without 
completely losing its past and future aspects,” just as a man in 
passionate love with a woman does not lose his capacity to love 
other women though he is not actually in love with them. Vasu- 
mitra held that an entity is called present, past and future accord- 
ing as it produces its efficiency, ceases to produce after having 
once produced it or has not yet begun to produce it. Buddha- 
deva maintained the view that just as the same woman may 
be called mother, daughter, wife, so the same entity may be 
called present, past or future in accordance with its relation to the. 
preceding or the succeeding moment. 

All these schools are in some sense Sarvastivadins, for they 
maintain universal existence. But the Vaibhāsika finds them all 
defective excepting the view of Vasumitra. For Dharmatrata’s 


1 Gunaratna’s Zarkarakasyadīfikā, pp. 46-47. 
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view is only a veiled Samkhya doctrine; that of Ghosa is a 
confusion of the notion of time, since it presupposes the co- 
existence of all the aspects of an entity at the same time, and 
that of Buddhadeva is also an impossible situation, since it would 
suppose that all the three times were found together and included 
in one of them. The Vaibhasika finds himself in agreement 
with Vasumitra’s view and holds that the difference in time 
depends upon the difference of the function of an entity ; at the 
time when an entity does not actually produce its function it is 
future; when it produces it, it becomes present; when after having 
produced it, it stops, it becomes past; there is a real existence 
of the past and the future as much as of the present. He thinks 
that if the past did not exist and assert some efficiency it could 
not have been the object of my knowledge, and deeds done in 
past times could not have produced its effects in the present 
time. The Sautrantika however thought that the Vaibhāsika's 
doctrine would imply the heretical doctrine of eternal existence, 
for according to them the stuff remained the same and the time- 
difference appeared in it. The true view according to him was, 
that there was no difference between the efficiency of an entity, 
the entity and the time of its appearance. Entities appeared 
from non-existence, existed for'a moment and again ceased to 
exist. He objected to the Vaibhasika view that the past is to 
be regarded as existent because it exerts efficiency in bringing 
about the present on the ground that in that case there should 
be no difference between the past and the present, since both 
exerted efficiency. If a distinction is made between past, present 
and future efficiency by a second grade of efficiencies, then we 
should have to continue it and thus have a vicious infinite. We 
can know non-existent entities as much as we can know existent 
ones, and hence our knowledge of the past does not imply 
that the past is exerting any efficiency. If a distinction is 
made between an efficiency and an entity, then the reason why 
efficiency started at any particular time and ceased at another 
would be inexplicable. Once you admit that there is no dif- 
ference between efficiency and the entity, you at once find that 
there is no time at all and the efficienc , the entity and the 
moment are all one and the same. When we remember a thing 
of the past we do not know it as existing in the past, but in the 
same way in which we knew it when it was present. We are 
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never attracted to past passions as the Vaibhasika suggests, but 
past passions leave residues which become the causes of new 
passions of the present moment}, 

Again we can have a glimpse of the respective positions of 
the Vatsiputtriyas and the Sarvastivadins as represented by 
Vasubandhu if we attend to the diseussion on the subject of 
the existence of soul in Abhidharmakosa. The argument of 
Vasubandhu against the existence of soul is this, that though 
it is true that the sense Organs may be regarded as a deter- 
mining cause of perception, no such cause can be found which 
may render the inference of the existence of soul necessary. 
If soul actually exists, it must have an essence of its own and 
must be something different from the elements or entities of a 
personal life. Moreover, such an eternal, uncaused and un- 
changing being would be without any practical efficiency (artha- 
kriyākāritva) which alone determines Or proves existence. The 
soul can thus be said to have a mere nominal existence as a 
mere object of current usage. There is no soul, but there are 
only the elements of a personal life. But the Vatsiputtriya 
school held that just as fire could not be said to be either the 
same as the burning wood or as different from it, and yet it is 
separate from it, so the soul is an individual ( pudgala) which has 
a separate existence, though we could not say that it was 
altogether different from the elements of a personal life or the 
same as these. It exists as being conditioned by the elements 
of personal life, but it cannot further be defined. But its existence 
cannot be denied, for wherever there is an activity, there must 
be an agent (e.g. Devadatta walks). To be conscious is likewise 
an action, hence the agent who is conscious must also exist. 
To this Vasubandhu replies that Devadatta (the name of a 
person) does not represent an unity. “It is only an unbroken 
continuity of momentary forces (flashing into existence), which 
simple people believe to be a unity and to which they give the 
name Devadatta. Their belief that Devadatta moves is con- 
ditioned, and is based on an analogy with their own experience, 
but their own continuity of life consists in constantly moving 
from one place to another. This movement, though regarded as 


! I am indebted for the above account to the unpublished translation from Tibetan 
of a small portion of Abhidharmakosa by my esteemed friend Prof. Th. Stcherbatsky 
of Petrograd. I am grateful to him that he allowed me to utilize it. 
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belonging to a permanent entity, is but a series of new produc: 
tions in different places, just as the expressions ‘fire moves, 
‘sound spreads’ have the meaning of continuities (of new pro- 
ductions in new places). They likewise use the words ‘Devadatta 
cognises’ in order to express the fact that a cognition (takes place 
in the present moment) which has a cause (in the former moments, 
these former moments coming in close succession being called 
Devadatta).” 

The problem of memory also does not bring any difficulty, 
for the stream of consciousness being one throughout, it produces 
its recollections when connected with a previous knowledge of 
the remembered object under certain conditions of attention, 
etc., and absence of distractive factors, such as bodily pains or 
violent emotions. No agent is reguired in the phenomena of 
memory. The cause of recollection is a suitable state of mind 
and nothing else. When the Buddha told his birth stories saying 
that he was such and such in such and such a life, he only 
meant that his past and his present belonged to one and the 
same lineage of momentary existences. Just as when we siy 
“this same fire which had been consuming that has reached this 
object,” we know that the fire is not identical at any two 
moments, but yet we overlook the difference and say that it is 
the same fire. Again, what we call an individual can only be 
known by descriptions such as “this venerable man, having this 
name, of such a caste, of such a family, of such an age, eating 
such food, finding pleasure or displeasure in such things, of such 
an age, the man who after a life of such length, will pass away 
having reached an age.” Only so much description can be 
understood, but we have never a direct acquaintance with the 
individual ; all that is perceived are the momentary elements of 
sensations, images, feelings, etc, and these happening at ‘the 
former moments exert a pressure on the later ones. The in- 

: dividual is thus only a fiction, a mere nominal existence, a mere 
thing of description and not of acquaintance; it cannot be 


, 


grasped either by the senses or by the action of pure intellect. . 


This becomes evident when we judge it by analogies from other 
fields. Thus wheriever we use any common noun eg. milk, we 
sometimes falsely think that there is such an entity as mum but 
what rez lly exists is only certain momentary colours, US etc., 


fictitious'y unified as milk; and « just as milk and water are - 
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conventional names (for a set of independent elements) for some 
colour, smell (taste and touch) taken together, so is the designa- 
tion ‘individual’ but a common name for the different elements 
of which it is composed.” 

The reason why the Buddha declined to decide the guestion 
whether the * living being is identical with the body or not” is 
just because there did not exist any living being as “ individual,” 
as is generally supposed. He did not declare that the living 
being did not exist, because in that case the questioner would 
have thought that the continuity of the elements of a life was 
also denied. In truth the “living being” is only a conventional 
name for a set of constantly changing elements! 

The only book of the Sammitiyas known to us and that by 
name only is the Sammitzyasastra translated into Chinese between 
350 A.D. to 431 A.D.; the original Sanskrit works are however 
probably lost? 

The Vaibhasikas are identified with the Sarvastivadins who 
according to Difavamsa V. 47, as pointed out by Takakusu, 
branched off from the Mahīšāsakas, who in their turn had 
separated from the Theravada school. 

From the Kathavatthu we know (1) that the Sabbatthivadins 
believed that everything existed, (2) that the dawn of right attain- 
ment was not a momentary flash of insight but by a gradual 
process, (3) that consciousness or even samadhi was nothing but 


1 This account is based on the translation of Astamakosasthananibaddhah pudgala- 
vinifcayah, a special appendix to the eighth chapter of Abhidharmakosa, by Prof. Th. 
Stcherbatsky, Bulletin de P Académie des Sciences de Russie, 1919. 

‘2 Professor De la Vallée Poussin has collected some of the points of this doctrine 
in an article on the Sammitiyas in the Z. X. Æ. He there says that in the Aéhidhar- 
makošauyākhyā the Sammitiyas have been identified with the Vatsiputtriyas and that 
many of its texts were admitted by the Vaibhāsikas of a later age. Some of their views 
are as follows: (1) An arhat in possession of nirvana can fall away; (2) there is an 
intermediate state between death and rebirth called antardbhava; ( 3) merit accrues not 
only by gift (tyagānvaya) but also by the fact of the actual use and advantage reaped 
by the man to whom the thing was given (paribhogānvaya puya); (4) not only 
abstention from evil deeds but a declaration of intention to that end produces merit 
by itself alone; (5) they believe in a pudgala (soul) as distinct from the skandhas from 
which it can be said to be either different or non-different. ‘The pudgala cannot be 
said to be transitory (anttya) like the skandhas since it transmigrates laying down 
the burden (sžaxdkas) shouldering a new burden; it cannot be said to be permanent. 
since it is made of transitory constituents.” This pudgala doctrine of the Sammitiyas 
as sketched by Professor De la Vallée Poussin is not in full agreement with the 
pudgala doctrine of the Sammitiyas as sketched by Gunaratna which we have noticed 
above. 
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a flux and (4) that an arhat (saint) may fall away’. The Sab- 
batthivadins or Sarvastivadins have a vast Abhidharma literature 
still existing in Chinese translations which is different from the 
Abhidharma of the Theravada school which we have already 
mentioned’. These are 1. /#anaprasthana Sastra of Katyayani- 
puttra which passed by the name of Maha Vibhasa from which 
the Sabbatthivadins who followed it are called Vaibhāsikas?. This 
work is said to have been given a literary form by Ašvaghosa. 
2. Dharmaskandha by Sariputtra. 3. Dkātukāya by Pūrņa. 
4. Prajitaptisastra by Maudgalyayana. 5. Vzjūēnakāya by De- 
vaksema. 6. Sangitiparyyaya by Sāriputtra and Prakaraņapāda 
by Vasumitra. Vasubandhu (420 A.D.—500 A.D.) wrote a work on 
the Vaibhāsika* system in verses (kārzkā) known as the Adbhidhar- 
„makoša, to which he appended a commentary of his own which 
passes by the name Abhidharma Kosabkasya in which he pointed 
out some of the defects of the Vaibhasika school from the Sau- 
trantika point of view”. This work was commented upon by 
Vasumitra and Gunamati and later on by Ya$omitra who was 
himself a Sautrantika and called his work Ačkidkarmakoša 
vyākhyā ; Saūghabhadra a contemporary of Vasubandhu wrote 
Samayapradipa and Nyāyānusāra (Chinese translations of which 
are available) on strict Vaibhasika lines. We hear also of other 
Vaibhāsika writers such as Dharmatrata, Ghosaka, Vasumitra 
and Bhadanta, the writer of Samyuktabhidharmasastra and Ma- 
havibhasa. Dinnaga (480A.D.),the celebrated logician,a Vaibhāsika 
or a Sautrāntika and reputed to be a pupil of Vasubandhu, wrote 
his famous work Premāņasamuccaya in which he established 
Buddhist logic and refuted many of the views of Vātsyāyana 
the celebrated commentator of the Vyēya sitras; but we regret 


1 See Mrs Rhys Davids's translation Kathavatthu, p. xix, and Sections 1. 6, 7; 
1I. 9 and XI. 6. 

2 Mahévyutpatti gives two names for Sarvastivada, viz. Milasarvastivada and Ary- 
yasarvāstivāda. Itsing (671—695 A.D.) speaks of Āryyamūlasarvāstivāda and Mülasar- 
vastivada. In his time he found it prevailing in Magadha, Guzrat, Sind, S. India, 
E. India. Takakusu says (P. 7.S. 1904-1905) that Paramārtha, in his life of Vasu- 
bandhu, says that it was propagated from Kashmere to Middle India by Vasubhadra, 
who studied it there. 

3 Takakusu says (Z. 7.S. 1904-1905) that Kātyāyanīputtra's work was probably 
a compilation from other Vibhasas which existed before the Chinese translations and 
Vibhāsā texts dated 383 A.D. 

4 See Takakusu’s article J. R. A. S. 1905. 

5 The Sautrāntikas did not regard the Abhidharmas of the Vaibhāsikas as authentic 
and laid stress on the suttanta doctrines as given in the Suttapitaka. 
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to say that none of the above works are available in Sanskrit, 
nor have they been retranslated from Chinese or Tibetan into 
any of the modern European or Indian languages. 

The Japanese scholar Mr Yamakami Sogen, late lecturer at 
Calcutta University, describes the doctrine of the Sabbatthivadins 
from the Chinese versions of the Abskidharmakosa, Mahavibha- 
sāšāstra, etc. rather elaborately. The following is a short sketch, 
which is borrowed mainly from the accounts given by Mr Sogen. 

The Sabbatthivādins admitted the five skandhas, twelve 
āyatanas, eighteen dhātus, the three asamskrta dharmas of 
pratisamkhyānirodha apratisamkhyānirodha and ākāša, and the 
samskrta dharmas (things composite and interdependent) of rüpc 
(matter), citta (mind), caitta (mental) and cittaviprayukta (non- 
mental). All effects are produced by the coming together 
(samskrta) of a number of causes. The five skandhas, and the 
rüpa, citta, etc., are thus called samskrta dharmas (composite 
things or collocations—sambhityakari). The rüpa dharmas are 
eleven in number, one citta dharma, 46 caitta dharmas and 14 
cittaviprayukta samskara dharmas (non-mental composite things); 
adding to these the three asamskrta dharmas we have the seventy- 
five dharmas. Rüpa is that which has the capacity to obstruct the 
sense organs. Matter is regarded as the collective organism or 
collocation, consisting of the fourfold substratum of colour, smell, 
taste and contact. The unit possessing this fourfold substratum 
is known as paramāņu, which is the minutest form of rūpa. It 
cannot be pierced through or picked up or thrown away. It is 
indivisible, unanalysable, invisible, inaudible, untastable and in- 
tangible. But yet it is not permanent, but is like a momentary 
flash into being. The simple atoms are called dravyaparamāņu 
and the compound ones samghataparamanu. In the words of 
Prof. Stcherbatsky *the universal elements of matter are mani- 
fested in their actions or functions. They are consequently more 
energies than substances." The organs of sense are also regarded 
as modifications of atomic matter. Seven such paramanus com- 
bine together to form an anu, and it is in this combined form 
only that they become perceptible. The combination takes 
place in the form of a cluster having one atom at the centre and 


1 Systems of Buddhistic Thought, published by the Calcutta University. 
2 Sankara in his meagre sketch of the doctrine of the Sarvāstivādins in his bhāsya 
on the Brakma-siitras 11. 2 notices some of the categories mentioned by Sogen. 
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others around it. The point which must be remembered in con- 
nection with the conception of matter is this, that the gualities 
ofall the mahābhūtas are inherent in the paramāņus. The special 
characteristics of roughness (which naturally belongs to earth), 
viscousness (which naturally belongs to water), heat (belonging 
to fire), movableness (belonging to wind), combine together to 
form each of the elements; the difference between the different 
elements consists only in this, that in each of them its own special 
characteristics were predominant and active, and other charac- 
teristics though present remained only in a potential form. The 
mutual resistance of material things is due to the guality of 
earth or the solidness inherent in them; the mutual attraction of 
things is due to moisture or the guality of water, and so forth. 
The four elements are to be observed from three aspects, namely, 
(1) as things, (2) from the point of view of their natures (such as 
activity, moisture, etc.), and (3) function (such as d/ytz or attrac- 
tion, samgraha or cohesion, pakti or chemical heat, and vyzūkana 
or clustering and collecting). These combine together naturally 
by other conditions or causes. The main point of distinction 
between the Vaibhasika Sarvastivadins and other forms of Bud- 
dhism is this, that here the five skandhas and matter are re- 
garded as permanent and eternal; they are said to be momentary 
only in the sense that they are changing their phases constantly, 
owing to their constant change of combination. Avidya is not 
regarded here as a link in the chain of the causal series of 
Pratityasamutpada ; nor is it ignorance of any particular in- 
dividual, but is rather identical with “ moha” or delusion and 
represents the ultimate state of immaterial dharmas. Avidya, 
which through samskara, etc., produces nāmarūpa in the case of 
a particular individual, is not his avidya in the present existence 
T the avidya of his past existence bearing fruit in the present 
ife. 
; “The cause never perishes but only changes its name, when 
it becomes an effect, having changed its state.” For example, 
clay becomes jar, having changed its state; and in this case the 
name clay is lost and the name jar arises’: The Sarvastivadins 
allowed simultaneousness between cause and effect only in the 
case of composite things (samprayukta hetu) and in the case of 


1 Sogen’s quotation from Kumarajiva's Chinese version of Aryyadeva’s commentary 
on the Madhyamika šāstra (chapter xx. Kārikā 9). 
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the interaction of mental and material things. The substratum 
of * vijfiana" or “consciousness” is regarded as permanent and 
the aggregate of the five senses (¢zdriyas) is called the perceiver. 
It must be remembered that the indriyas being material had a 
permanent substratum, and their aggregate had therefore also a 
substratum formed of them. 

The sense of sight grasps the four main colours of blue, yellow, 
red, white, and their combinations, as also the visual forms of 
appearance (samsthana) of long, short, round, square, high, low, 
straight, and crooked. The sense of touch (Zayezdriya) has for 
its object the four elements and the qualities of smoothness, 
roughness, lightness, heaviness, cold, hunger and thirst. These 
qualities represent the feelings generated in sentient beings by 
the objects of touch, hunger, thirst, etc., and are also counted 
under it, as they are the organic effects produced by a touch 
which excites the physical frame at a time when the energy of 
wind becomes active in our body and predominates over other 
energies ; so also the feeling of thirst is caused by a touch which 
excites the physical frame when the energy of the element of fire 
becomes active and predominates over the other energies. The 
indriyas (senses) can after grasping the external objects arouse 
thought (vzyžčxa); each of the five senses is an agent without 
which none of the five vijfidnas would become capable of per- 
ceiving an external object. The essence of the senses is entirely 
material Each sense has two subdivisions, namely, the principal 
sense and the auxiliary sense. The substratum of the principal 
senses consists of a combination of paramanus, which are ex- 
tremely pure and minute, while the substratum of the latter is 
the flesh, made of grosser materials. The five senses differ from 
one another with respect to the manner and form of their respec- 
tive atomic combinations. In all sense-acts, whenever an act is 
performed and an idea is impressed, a latent energy is impressed 
on our person which is designated as avijfiapti rüpa. It is called 
rüpa because it is a result or effect of rüpa-contact; it is called 
avijfiapti because it is latent and unconscious; this latent energy 
is bound sooner or later to express itself in karma effects and is 
the only bridge which connects the cause and the effect of karma 
done by body or speech. Karma in this school is considered 
as twofold, namely, that as thought (ce/az « karma) and that as 
activity (caitasika karma). This last, agz.n, is of two kinds, viz. 
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that due to body-motion (ēyika karma) and speech (vactka 
karma). Both these may again be latent (avijhafti) and patent 
(vzjhaptt), giving us the kayika-vijfiapti karma, kāyikāvijūapti 
karma, vacika-vijfiapti karma and vacikavijfiapti karma. Avijfiapti 
rupa and avijfiapti karma are what we should call in modern 
phraseology sub-conscious ideas, feelings and activity. Corre- 
sponding to each conscious sensation, feeling, thought or activity 
there is another similar sub-conscious state which expresses itself 
in future thoughts and actions; as these are not directly known but 
are similar to those which are known, they are called avijfiapti. 
The mind, says Vasubandhu, is called cittam, because it 
wills (cetat?), manas because it thinks (manvate) and. vijiana 
because it discriminates (nirdisati). The discrimination may be 
of three kinds: (1) svabhāva nirdeša (natural perceptual discrimi- 
nation), (2) prayoga nirdeša (actual discrimination as present, 
past and future), and (3) anusmrti nirdeša (reminiscent discrimi- 
nation referring only to the past). The senses only possess the 
svabhāva nirdesa,the other two belong exclusively to manovijitāna. 
Each of the vijīānas as associated with its specific sense dis- 
criminates its particular object and perceives its general charac- 
teristics; the six vijītānas combine to form what is known as the 
Vijfianaskandha, which is presided over by mind (mano). There 
are forty-six caitta samskrta dharmas. Of the three asamskrta 
dharmas ākāša (ether) is in essence the freedom from obstruction, 
establishing it as a permanent omnipresent immaterial substance 
(nīrūpākhya, non-rūpa). The second asamskrta dharma, aprati- 
samkhyā nirodha, means the non-perception of dharmas caused 
by the absence of Pratyayas or conditions. Thus when I fix my 
attention on one thing, other things are not seen then,not because 
they are non-existent but because the conditions which would 
have made them visible were absent. The third asamskrta 
dharma, pratisamkhyā nirodha, is the final deliverance from 
bondage. Its essential characteristic is everlastingness. These 
are called asamskrta because being of the nature of negation 
they are non-collocative and hence have no production or dis- 
solution. The eightfold noble path which leads to this state 
consists of right views, right aspirations, right speech, right con- 
duct, right livelihood, right effort, right mindfulness, right rapture’, 


1 Mr Sogen mentions the name of another Buddhist Hinayana thinker (about 
250 A.D.), Harivarman, who founded a school known as Satyasiddhi school, which 
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Mahāyānism. 

It is difficult to say precisely at what time Mahayanism took 
its rise. But there is reason to think that as the Mahāsānghikas 
separated themselves from the Theravādins probably some timein 
400 B.C. and split themselves up into eight different schools, those 
elements of thoughts and ideas which in later days came to be 
labelled as Mahāyāna were gradually on the way to taking their 
first inception. We hear in about I00 A.D. of a number of works 
which are regarded as various Mahāyāna sūtras, some of which 
are probably as old as at least 100 B.C. (if not earlier) and others 
as late as 300 or 400 A.D... These Mahāyānasūtras, also called 
the Vaipulyasūtras, are generally all in the form of instructions 
given by the Buddha. Nothing is known about their authors or 
compilers, but they are all written in some form of Sanskrit and 
were probably written by those who seceded from the Theravada 
school. 

The word Hīnayāna refers to the schools of Theravāda, and 
as such it is contrasted with Mahāyāna. The words are generally 
translated as small vehicle (kžxa= small, yana —vehicle) and great 
vehicle (2/242 — great, yāna = vehicle) But this translation by 
no means expresses what is meant by Mahayana and Hina- 
yana*  Asanga (480 A.D.) in his Makēyēnasūtrālamkāra gives 


propounded the same sort of doctrines as those preached by Nagarjuna. None of his 
works are available in Sanskrit and I have never come across any allusion to his name 
by Sanskrit writers. 

1 Quotations and references to many of these sütras are found in Candrakirtti’s com- 
mentary on the Madhyamika kārikās of Nagarjuna; some of these are the following : 
Astasāhasrikāprajītātāramitā (translated into Chinese 164 A.D.-167 A.D.), Šatasākas- 
rikaprajfiaparamità, Gaganagaīīja, Samādhisūtra, Tathagataguhyasitra, Drdhadhya- 
Sayasaticodanasiitra, Dhyāyitamustisūtra, Pitāputrasamūgamasūtra, Mahāyānasūtra, 
` Māradamanasūtra, Ratnakiitasitra, Ratnacudapariprechasiitra, Ratnameghasūtra, 
Katnarāšisūtra, Ratnakarasitra, Rāstratālapariprechāsūtra, Lankāvatārasūtra, 
Lalitavistarasūtra, Vajracchedikāsūtra, Vimalakirttinirdesasiitra, Šālistambkasūtra, 
Samādhirajasūtra, Sukhāvatīvyūha, Suvarnaprabhasasiitra, Saddharmapundarika 
(translated into Chinese A.D. 255), Amitāyurdhyānasūtra, Hastikākhyasūtra, etc. 

* The word Yana is generally translated as vehicle, but a consideration of numerous 
Contexts in which the word occurs seems to suggest that it means career or course or 
way, rather than vehicle (Zalitavistara, PP- 25, 38; Prajriāģāramitā, pp. 24, 319; 
Samādkirājasūtra, P. 1; Karuņāfuņdarīka, p. 67; Lankāvatārasūtra, pp: 68, 108, 132). 
The word Yana is as old as the Upanisads where we read of Devayana and Pitryana. 
There is no reason why this word should be taken in a different sense. We hear in 
Larikāvatāra of Šrāvakayāna (career of the Sravakas or the Theravādin Buddhists), 
Pratyekabuddhayana (the career of saints before the coming of the Buddha), Buddha 
yana (career of the Buddhas), Ekayāna (one career), Devayāna (career of the gods), 
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us the reason why one school was called Hīnayāna whereas the 
other, which he.professed, was called Mahayana. He says that, 
considered from the point of view of the ultimate goal of religion, 
the instructions, attempts, realization, and time, the Hīnayāna 
occupies a lower and smaller place than the other called Maha 
(great) Yana, and hence it is branded as Hina (small, or low). 
This brings us to one of the fundamental points of distinction 
between Hīnayāna and Mahayana. The ultimate good of an 
adherent of the Hīnayāna is to attain his own nirvana or salva- 
tion, whereas the ultimate goal of those who professed the Maha- 
yana creed was not to seek their own salvation but to seek the 
salvation of all beings. So the Hinayana goal was lower, and in 
consequence of that the instructions that its followers received, 
the attempts they undertook, and the results they achieved were 
narrower than that of the Mahayana adherents, A Hīnayāna man 
had only a short business in attaining his own salvation, and this 
could be done in three lives, whereas a Mahayana adherent was 
prepared to work for infinite time in helping all beings to attain 
salvation. So the Hīnayāna adherents required only a short period 
of work and may from that point of view also be called ina, or 
lower. 

This point, though important from the point of view of the 
difference in the creed of the two schools, is not so from the point 
of view of philosophy. But there is another trait of the Maha- 
yanists which distinguishes them from the Hīnayānists from the 
philosophical point of view. The Mahāyānists believed that all 
things were of a non-essential and indefinable character and 
void at bottom, whereas the Hīnayānists only believed in the 
impermanence of all things, but did not proceed further than 
that. 

It is sometimes erroneously thought that Nagarjuna first 
preached the doctrine of Siinyavada (essencelessness or voidness 
of all appearance), but in reality almost all the Mahayana sūtras 
either definitely preach this doctrine or allude to it. Thus if we 
take some of those sütras which were in all probability earlier than 

Nagarjuna, we find that the doctrine which Nagarjuna expounded 


Brahmayāna (career of becoming a Brahma), Tathāgatayāna (career of a Tathagata). 
In one place Žaričēvatāra says that ordinarily distinction is made between the three 
careers and one career and no career, but these distinctions are only for the ignorant 


(Zankūvatūra, p. 68). 
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with all the rigour of his powerful dialectic was guietly accepted 
as an indisputable truth. Thus we find Subhūti saying to 
the Buddha that vedanā (feeling), samjfia (concepts) and the 
samskaras (conformations) are all maya (illusion) All the 
skandhas, dhātus (elements) and ayatanas are void and absolute 
cessation. The highest knowledge of everything as pure void 
is not different from the skandhas, dhātus and āyatanas, and this 
absolute cessation of dharmas is regarded as the highest know- 
ledge (prajnaparamita)?, Everything being void there is in reality 
no process and no cessation. The truth is neither eternal (S@fvata) 
nor non-eternal (aščšvata) but pure void. It should be the object 
of a saint's endeavour to put himself in the “thatness” (7224272) and 
consider all things as void. The saint (bodhisattva) has to estab- 
lish himself in all the virtues (242727272), benevolence (ZZza- 
paramita), the virtue. of character (Stlaparamita), the virtue of 
forbearance (fsantiparamita), the virtue of tenacity and strength 
(viryyaparamita) and the virtue of meditation (ZEyazapara- 
mitā). The saint (bodhisattva) is firmly determined that he will 
help an infinite number of souls to attain nirvana. In reality, 
however, there are no beings, there is no bondage, no salva- 
tion ; and the saint knows it but too well, yet he is not afraid 
of this high truth, but proceeds on his career of attaining for 
all illusory beings illusory emancipation from illusory bondage. 
The saint is actuated with that feeling and proceeds in his 
work on the strength of his pāramitās, though in reality there 
is no one who is to attain salvation in reality and no one who 
is to help him to attain it: The true prajfiaparamita is the 
absolute cessation of all appearance (yak anupalambhak sarva- 
aharmāņām sa prajhaparamita ityucyate)*. 

The Mahāyāna doctrine has developed on two lines, viz. that 
of Sūnyavāda or the Mādhyamika doctrine and Vijfianavada. 
The difference between Sūnyavāda and Vijitānavāda (the theory 
that there is only the appearance of phenomena of consciousness) 
is not fundamental, but is rather one of method. Both of them 
agree in holding that there is no truth in anything, everything 
is only passing appearance akin to dream or magic. But 
while the Sūnyavādins were more busy in showing this indefin- 
ableness of all phenomena, the Vijitānavādins, tacitly accepting 

1 Astasāhasrikāprajūātūramitā, p. 16. - 3 bid. P- 177- 
3 Ibid. p. 21. 4 Ibid. p. 177. 
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the truth preached by the Sünyavadins, interested themselves in 
explaining the phenomena of consciousness by their theory of 
beginningless illusory root-ideas or instincts of the mind (va@sana). 
Ašvaghosa (100 A.D.) seems to have been the greatest teacher 
of a new type of idealism (vz/azavada) known as the Tathatā 
philosophy. Trusting in Suzuki's identification of a quotation in 
Ašvaghosa's Sraddhotpadasastra as being made from Zarikāva- 
tārasūtra, we should think of the Zaržāvatārasūtra as being one 
of the early works of the Vijfianavadins'. The greatest later writer 
of the Vijfianavada school was Asanga (400 A.D.), to whom are 
attributed the Saptadasabhiimi sūtra, Mahayana sūtra, Upadesa, 
Mahāyānasamparigraha šāstra, Yogacarabhumi šāstra and 
Mahāyānasūtrālamkāra. None of these works excepting the 
last one is available to readers who have no access to the 
Chinese and Tibetan manuscripts, as the Sanskrit originals are 
in all probability lost. The Vijfianavada school is known to 
Hindu writers by another name also, viz. Vogācāra, and it does 
not seem an improbable supposition that Asanga's Vogdcara- 
bhiimi šāstra was responsible for the new name. Vasubandhu, 
a younger brother of Asaiīga, was, as Paramartha (499-569) tells 
us, at first a liberal Sarvastivadin, but was converted to Vijiia- 
navada, late in his life, by Asaüga. Thus Vasubandhu, who 
wrote in his early life the great standard work of the Sarvāsti- 
vadins, A dhzdharmakosa, devoted himself in his later life to Vijfia- 
navada* He is said to have commented upon a number of 
Mahayana sūtras, such asAvatamsaka, Nirvana, Si addharmapun- 
darīka, Prajūātāramitā, Vimalakīrtti and S. vrimalasimhanada, and 
compiled some Mahayana sūtras, such as Vijūānamātrasiddhi, 
Ratnatraya, etc. The school of Vijfianavada continued for at 
least a century or two after Vasubandhu, but we are not in 
possession of any work of great fame of this school after him. 
We have already noticed that the Sūnyavāda formed the fun- 
damental principle ofall schools of Mahayana. The most powerful 
exponent of this doctrine was Nagarjuna (100 A.D.),a brief account 
of whose system will be given in its proper place. Nagarjuna’s 
kārikās (verses) were commented upon by Aryyadeva, a disciple 
of his, Kumārajīva (383 A.D.), Buddhapālita and Candrakīrtti 
(550 A.D.). Āryyadeva in addition to this commentary wrote at 


1 Dr S. C. Vidyābhūshana thinks that Zaržāvatāra belongs to about 300 A.D. 
2 Takakusu’s “A study of the Paramartha’s life of Vasubandhu, ? J. R. A.S. 1905. 
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least three other books, viz. CatuhSataka, Hastabalaprakarana- 
vriti and Cutavifuddhiprakaraga: In the small work called 
Hastabülaprabaranavrtti Aryyadeva says that whatever depends 
for its existence on anything else may be proved to be illusory; 
all our notions of external objects depend on space perceptions 
and notions of part and whole and should therefore be regarded 
as mere appearance. Knowing therefore that all that is depen- 
dent on others for establishing itself is illusory, no wise man 
should feel attachment or antipathy towards these mere phe- 
nomenal appearances. In his Ciztavisuddhiprakaraņa he says 
that just as a crystal appeats to be coloured, catching the reflec- 
tion of a coloured object, even so the mind though in itself 
colourless appears to show diverse colours by coloration of ima- 
gination (vikala). In reality the mind (citta) without a touch 
of imagination (a/pana) in it is the pure reality. 

It does not seem however that the Sünyavadins could produce 
any great writers after Candrakirtti. References to Siinyavada 
show that it was a living philosophy amongst the Hindu writers 
until the time of the great Mimamsa authority Kumarila who 
flourished in the eighth century; but in later times the Sünyavadins 
were no longer occupying the position of strong and active dis- 
putants. 


The Tathata Philosophy of A$vaghosa (80 A.D.)? 


Ašvaghosa was the son of a Brahmin named Saimhaguhya 
who spent his early days in travelling over the different parts of 
India and defeating the Buddhists in open debates. He was pro- 
bably converted to Buddhism by Pàréva who was an important 
person in the third Buddhist Council promoted, according to 


some authorities, by the King of Kashmere and according to other 
authorities by Punyayaésas:. 


1 Aryyadeva’s „Hastabālaprakaraņavriti has been reclaimed by Dr F. W. Thomas. 
Fragmentary portions of his Cittavisuddhiprakarana were published by Mahāmahopād- 
hyāya Haraprasāda šāstrī in the Bengal Asiatic Societys journal, 1898. 

* The above section is based onļ the Awakening of Faith, an English trans- 
lation by Suzuki of the Chinese version of Sraddhotpadagistra by Ašvaghosa, the 
Sanskrit original of which appears to have been lost. Suzuki has brought forward a 
mass of evidence to show that A$vaghosa was a contemporary of Kaniska. 

* Tāranātha says that he was converted by Aryadeva, a disciple of Nagarjuna, 
Geschichte des. Buddhismus, German translation by Schiefner, pp. 84-85. See Suzuki’s 
Awakening of Faith, pp. 24-32. A$vaghosa wrote the Budakacaritakūvya, of great 
poetical excellence, and the Mahālamkārašāstra. He was also a musician and had 
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He held that in the soul two aspects may be distinguished 
—the aspect as thatness (Čkizatarhatā) and the aspect as the cycle 
of birth and death (samsara). The soul as bhūtatathatā means 
the oneness of the totality of all things (¢karmadhatu). Its essen- 
tial nature is uncreate and external. All things simply on account 
of the beginningless traces of the incipient and unconscious 
memory of our past experiences of many previous lives (smrti) 
appear under the forms of individuation’. If we could overcome 
this smrti “the signs of individuation would disappear and there 
would be no trace of a world of objects.” "All things in their 
fundamental nature are not nameable or explicable. They can- 
not be adequately expressed in any form of language. They 
possess absolute sameness (samazta). They are subject neither to 
transformation nor todestruction. They are nothing but one soul” 
—thatness (4hitatathata). This “thatness” has no attribute and 
it can only be somehow pointed out in speech as “thatness.” 
As soon as you understand that when the totality of existence is 
spoken of or thought of, there is neither that which speaks nor 
that which is spoken of, there is neither that which thinks nor 
that which is thought of, “this is the stage of thatness.” This 
bhūtatathatā is neither that which is existence, nor that which is 
non-existence, nor that which is at once existence and non- 
existence, nor that which is not at once existence and non-exist- 
ence; it is neither that which is plurality, nor that which is 
at once unity and plurality, nor that which is not at once unity 
and plurality. It is a negative concept in the sense that it is 
beyond all that is conditional and yet it is a positive concept 
in the sense that it holds all within it. It cannot be compre- 
hended by any kind of particularization or distinction. It is 
only by transcending the range of our intellectual categories of 
the comprehension of the limited range of finite phenomena that 
we can get a glimpse of it. It cannot be comprehended by the 
particularizing consciousness of all beings, and we thus may call 
it negation, “Siinyata,” in this sense. The truth is that which 


invented a musical instrument called Rāstavara that he might by that means convert the 
people of the city. “‘ Its melody was classical, mournful, and melodious, inducing the 
audience to ponder on the misery, emptiness, and non-ātmanness of life,” Suzuki, p. 35. 

1 I have ventured to translate **sy777:” in the sense of vāsanā in preference to 
Suzuki's “confused subjectivity” because smrti in the sense of vasana is not unfamiliar 
to the readers of such Buddhist works as Zarikāvatāra. The word “subjectivity”? 
seems to be too European a term to be used as a word to represent the Buddhist sense. 
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subjectively does not exist by itself, that the negation (527242) is 
also void (Sanya) in its nature, that neither that which is negated 
nor that which negates is an independent entity. It is the pure 
soul that manifests itself as eternal, permanent, immutable, and 
completely holds all things within it. On that account it may be 
called affirmation. But yet there is no trace of affirmation in it, 
because it is not the product of the creative instinctive memory 
(smyti) of conceptual thought and the only way of grasping the 
truth—the thatness, is by transcending all conceptual creations. 

“The soul as birth and death (sasdra) comes forth from 
the Tathagata womb (¢athagatagarbha), the ultimate reality. 
But the immortal and the mortal coincide with each other. 
Though they are not identical they are not duality either. Thus 
when the absolute soul assumes a relative aspect by its self- 
affirmation it is called the all-conserving mind (@/ayavijiana). 
It embraces two principles, (1) enlightenment, (2) non-enlighten- 
ment. Enlightenment is the perfection of the mind when it is 
free from the corruptions of the creative instinctive incipient 
memory (smrti). It penetrates all and is the unity of all (dharma- 
dhātu). That is to say, it is the universal dharmakaya of all 
Tathagatas constituting the ultitnate foundation of existence. 

“When it is said that all consciousness starts from this funda- 
mental truth, it should not be thought that consciousness had any 
real origin, for it was merely phenomenal existence—a mere ima- 
ginary creation of the perceivers under the influence of the 
delusive smrti. The multitude of people (Č2kuyaxa) are said to be 
lacking in enlightenment, because ignorance (avidyč) prevails 
there from all eternity, because there is a constant succession of 
smrti (past confused memory working as instinct) from which 
they have never been emancipated. But when they are divested 
of this smrti they can then recognize that no states of mentation, 
viz. their appearance, presence, change and disappearance, have 
any reality. They are neither in a temporal nor in a spatial relation 
with the one soul, for they are not self-existent. 

“This high enlightenment shows itself imperfectly in our cor- 
rupted phenomenal experience as prajfia (wisdom) and karma 
(incomprehensible activity of life). By pure wisdom we under- 
stand that when one, by virtue of the perfuming power of dharma, 
disciplines himself truthfully (i.e. according to the dharma) and 
accomplishes meritorious deeds, the mind (i.e. the 2/2yavi7/iana) 
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which implicates itself with birth and death will be broken down 
and the modes of the evolving consciousness will be annulled, and 
the pure and the genuine wisdom of the Dharmakaya will manifest 
itself. Though all modes of consciousness and mentation are 
mere products of ignorance, ignorance in its ultimate nature is 
identical and non-identical with enlightenment; and therefore 
ignorance is in one sense destructible, though in another sense 
it is indestructible. This may be illustrated by the simile of the 
water and the waves which are stirred up in the ocean. Here 
the water can be said to be both identical and non-identical 
with the waves. The waves are stirred up by the wind, but the 
water remains the same. When the wind ceases the motion of 
the waves subsides, but the water remains the same. Likewise 
when the mind of all creatures, which in its own nature is pure and 
clean, is stirred up by the wind of ignorance (avidyd), the waves 
of mentality (vijāna) make their appearance. These three (i.e. 
the mind, ignorance, and mentality) however have no existence, 
and they are neither unity nor plurality. When the ignorance is 
annihilated, the awakened mentality is tranquillized, whilst the 
essence of the wisdom remains unmolested.” The truth or the 
enlightenment “is absolutely unobtainable by any modes of rela- 
tivity or by any outward signs of enlightenment. All events in 
the phenomenal world are reflected in enlightenment, so that they 
neither pass out of it, nor enter into it, and they neither disappear 
nor are destroyed.” It is for ever cut off from the hindrances both 
affectional (A/ešāvarana) and intellectual ( Jieyavarana), as well 
as from the mind (i.e. ālayavijūāna) which implicates itself with 
birth and death, since it is in its true nature clean, pure, eternal, 
calm, and immutable. The truth again is such that it transforms 
and unfolds itself wherever conditions are favourable in the form 
of a tathagata or in some other forms, in order that all beings 
may be induced thereby to bring their virtue to maturity. 
“Non-elightenment has no existence of its own. aside from its 
relation with enlightenment a priori? But enlightenment a priori 
is spoken of only in contrast to non-enlightenment, and as non- 
enlightenment is a non-entity, true enlightenment in turn loses 
its significance too. They are distinguished only in mutual rela- 
tion as enlightenment or non-enlightenment. The manifestations 
of non-enlightenment are made in three ways: (1) as a disturb- 
ance of the mind (@/ayavynana), by the avidyākarma (ignorant 


ara gts 


v] Theory of world-constructzon 133 


action), producing misery (Zu££a); (2) by the appearance of an 
ego or of a perceiver; and (3) by the creation of an external world 
which does not exist in itself, independent of the perceiver. Con- 
ditioned by the unreal external world six kinds of phenomena 
arise in succession. The first phenomenon is intelligence (sensa- 
tion); being affected by the external world the mind becomes 
conscious of the difference between the agreeable and the disagree- 
able. The second phenomenon is succession. Following upon 
intelligence, memory retains the sensations, agreeable as well 
as disagreeable, in a continuous succession of subjective states. 
The third phenomenon is clinging. Through the retention and 
succession of sensations, agreeable as well as disagreeable, there 
arises the desire of clinging. The fourth phenomenon isan attach- 
ment to names or ideas (samjfa), etc. By clinging the mind 
hypostatizes all names whereby to give definitions to all things. 
The fifth phenomenon is the performance of deeds (karma). On 
account of attachment to names, etc., there arise all the variations 
of deeds, productive of individuality. “The sixth phenomenon 
is the suffering due to the fetter of deeds. Through deeds suffering 
arises in which the mind finds itself entangled and curtailed of 
its freedom.” All these phenomena have thus sprung forth through 
avidya. : i 

The relation between this truth and avidyā is in one sense : 
a mere identity and may be illustrated by the simile of all kinds 
of pottery which though different are all made of the same clay. 
Likewise the undefiled (axčsrava) and ignorance (avzdya) and 
their various transient forms all come fróm one and the same 
entity. Therefore Buddha teaches that all beings are from all 
eternity abiding in Nirvana. 

It is by the touch of ignorance (avdya) that this truth assumes 
all the phenomenal forms of existence. 

In the all-conserving mind (ē/ayavijitāna) ignorance manifests 
itself; and from non-enlightenment starts that which sees, that 
which represents, that which apprehends an objective world, and 
that which constantly particularizes. This is called ego (manas). 
Five different names are given to the ego (according to its dif- 
ferent modes of operation). The first name is activity-conscious- 
ness (karmavijnana) in the sense that through the agency of 
ignorance an unenlightened mind begins to be disturbed (or 


1 Compare Chandogya, VI. 1. 4. 
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awakened). The second name is evolving-consciousness (pravrtti- 
vijūāna) in the sense that when the mind is disturbed, there 
evolves that which sees an external world. The third name is 
representation-consciousness in the sense that the ego (manas) 
represents (or reflects) an external world. As a clean mirror 
reflects the images of all description, it is even so with the repre- 
sentation-consciousness. When it is confronted, for instance, with 
the objects of the five senses, it represents them instantaneously 
and without effort. The fourth is particularization-consciousness, 
in the sense that it discriminates between different things defiled 
as well as pure. The fifth name is succession-consciousness, in the 
sense that continuously directed by the awakening consciousness 
of attention (manaskāra) it (manas) retains all experiences and 
never loses or suffers the destruction of any karma, good as well 
as evil, which had been sown in the past, and whose retribution, 
painful or agreeable, it never fails to mature, be it in the present 
or in the future, and also in the sense that it unconsciously 
recollects things gone by and in imagination anticipates things 
to come. Therefore the three domains (kamaloka, domain of 
feeling—ripaloka, domain of bodily existence—arūpaloka, domain 
of incorporeality) are nothing but the self manifestation of the 
mind (i.e. dlayavijitana which is practically identical with dhzta- 
tathatā). Since all things, owing the principle of their existence 
to the mind (@/ayavijnana), are produced by smrti, all the modes 
of particularization are the self-particularizations of the mind. The 
mind in itself (or the soul) being however free from all attributes 
is not differentiated. Therefore we come to the conclusion that 
all things and conditions in the phenomenal world, hypostatized 
and established only through ignorance (avidyā) and memory 
(5272), have no more reality than the images in a mirror. They 
arise simply from the ideality of a particularizing mind. When 
the mind is disturbed, the multiplicity of things is produced; but 
when the mind is quieted, the multiplicity of things disappears. 
By ego-consciousness (manovijiiana) we mean the ignorant mind 
which by its succession-consciousness clings to the conception of 
I and Not-I and misapprehends the nature of the six objects of 
sense. The ego-consciousness is also called separation-conscious- 
ness, because it is nourished by the perfuming influence of the 
prejudices (257272), intellectual as well as affectional. Thus believ- 
ing in the external world produced by memory, the mind becomes 
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oblivious of the principle of sameness (samara) that underlies all 
things which are one and perfectly calm and tranquil and show no 
sign of becoming. 

Non-enlightenment is the raison d'ētre of samsāra. When 
this is annihilated the conditions—the external world—are also 
annihilated and with them the state of an interrelated mind is also 
annihilated. But this annihilation does not mean the annihilation 
of the mind but of its modes only. It becomes calm like an un- 
ruffled sea when all winds which were disturbing it and producing 
the waves have been annihilated. 

In describing the relation of the interaction of avidya (ignor- 
ance), karmavijfiana (activity-consciousness—the subjective mind), 
visaya (external world—represented by the senses) and the tathata 
(suchness) ASvaghosa says that there is an interperfuming of 
these elements. Thus Aévaghosa says, “By perfuming we mean 
that while our worldly clothes (viz. those which we wear) have no 
odour of their own, neither offensive nor agreeable, they can yet 
acquire one or the other odour according to the nature of the sub- 
stance with which they are perfumed. Suchness (¢athatd) is likewise 
a pure dharma free from all defilements caused by the perfuming 
power of ignorance. On the other hand ignorance has nothing to 
do with purity. Nevertheless we speak of its being able to do the 
work of purity because it in its turn is perfumed by suchness. 
Determined by suchness ignorance becomes the raison d’étre of 
all forms of defilement. And this ignorance perfumes suchness 
and produces smrti. This smrti in its turn perfumes ignorance. 
On account of this (reciprocal) perfuming, the truth is misunder- 
stood. On account of its being misunderstood an external world 
of subjectivity appears. Further, on account of the perfuming 
power of memory, various modes of individuation are produced. 
And by clinging to them various deeds are done, and we suffer 
as the result miseries mentally as well as bodily.” Again “such- 
ness perfumes ignorance, and in consequence of this perfuming 
the individual in subjectivity is caused to loathe the misery of 
birth and death and to seek after the blessing of Nirvana. This 
longing and loathing on the part of the subjective mind in turn 
perfumes suchness. On account of this perfuming influence we 
are enabled to believe that we are in possession within ourselves 
of suchness whose essential nature is pure and immaculate; and 
we also recognize that all phenomena in the world are nothing 
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but the illusory manifestations of the mind (ālayavijūāna) x 
have no reality of their own. Since we thus rightly understan 
the truth, we can practise the means of liberation, can perform 
those actions which are in accordance with the dharma. We 
should neither particularize, nor cling to objects of desire. By 
virtue of this discipline and habituation during the lapse of innu- 
merable āsankhyeyakalpas* we get ignorance annihilated. As 
ignorance is thus annihilated, the mind (ē/ayavzjžžāna) is no longer 
disturbed, so as to be subject to individuation. As the mind is no 
longer disturbed, the particularization of the surrounding world 
is annihilated. When in this wise the principle and the condition 
of defilement, their products, and the mental disturbances are all 
annihilated, it is said that we attain Nirvana and that various 
spontaneous displays of activity are accomplished.” The Nirvana 
of the tathata philosophy is not nothingness, but tathata (suchness 
or thatness) in its purity unassociated with any kind of disturbance 
which produces all the diversity of experience. 

To the question that if all beings are uniformly in possession 
of suchness and are therefore equally perfumed by it, how is it 
that there are some who do not believe in it, while others do, 
Ašvaghosa's reply is that though all beings are uniformly in 
Possession of suchness, the intensity of ignorance and the prin- 
ciple of individuation, that work from all eternity, vary in such 
manifold grades as to outnumber the sands of the Ganges, and 
hence the difference. There is an inherent perfuming principle 
in one’s own being which, embraced and protected by the love 
(maitr?) and compassion (Žaruņā) of all Buddhas and Bodhisatt- 
vas, is caused to loathe the misery of birth and death, to believe 
in nirvana, to cultivate the root of merit (kušalamūla), to habit- 
uate oneself to it and to bring it to maturity. In consequence 
of this, one is enabled to see all Buddhas and Bodhisattvas and, re- 
ceiving instructionsfrom them, is benefited, gladdened and induced 
to practise good deeds, etc., till one can attain to Buddhahood and 
enter into Nirvana. This implies that all beings have such perfum- 
ing power in them that they may be affected by the good wishes 
of the Buddhas and Bodhisattvas for leading them to the path 
of virtue, and thus it is that sometimes hearing the Bodhisattvas 

and sometimes seeing them, “all beings thereby acquire (spiritual) 
benefits (Xzžatā)” and “entering into the samādhi of purity, they 


1 Technical name for a very vast period of time. 
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destroy hindrances wherever they'are met with and obtain all- 
penetrating insight that enables them to become conscious of 
the absolute oneness (samara) of the universe (sarvaloka) and to 
see innumerable Buddhas and Bodhisattvas? 

There is a difference between the perfuming which is not in 
unison with suchness, as in the case of š$rāvakas (theravadin 
monks), pratyekabuddhas and the novice bodhisattvas, who only 
continue their religious discipline but do not attain to the state 
of non-particularization in unison with the essence of suchness. 
But those bodhisattvas whose perfuming is already in unison with 
suchness attain to the state of non-particularization and allow 
themselves to be influenced only by the power of the dharma. 
The incessant perfuming of the defiled dharma (ignorance from 
all eternity) works on, but when one attains to Buddhahood one 
at once puts an end to it. The perfuming of the pure dharma 
(i.e. suchness) however works on to eternity without any interrup- 
tion. For this suchness or thatness is the effulgence of great 
wisdom, the universal illumination of the dharmadhatu (universe), 
the true and adequate knowledge, the mind pure and clean in its 
own nature, the eternal, the blessed, the self-regulating and the 
pure, the tranquil, the inimitable and the free, and this is called 
the tathagatagarbha or the dharmakaya. It may be objected that 
since thatness or suchness has been described as being without 
characteristics, it is now a contradiction to speak of it as embracing 
all merits, but it is held, that in spite of its embracing all merits, 
it is free in its nature from all forms of distinction, because all 
objects in the world are of one and the same taste; and being 
of one reality they have nothing to do with the modes of par- 
ticularization or of dualistic character. “Though all things in their 
(metaphysical) origin come from the soul alone and in truth are 
free from particularization, yet on account of non-enlightenment 
there originates a subjective mind (G/ayavijāāna) that becomes 
conscious of an external world.” This is called ignorance or 
avidya. Nevertheless the pure essence of the mind is perfectly 
pure and there is no awakening of ignorance in it. Hence we assign 
to suchness this quality, the effulgence of great wisdom. It is 
called universal illumination, because there is nothing for it to 
illumine. This perfuming of suchness therefore continues for ever, 
though the stage of the perfuming of avidya comes to an end with 
the Buddhas when they attain to nirvana. All Buddhas while at 
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the stage of discipline feel a deep compassion (mahākaruņā) for all 
beings, practise all virtues (2272222725) and many other meritorious 
deeds, treat others as their own selves, and wish to work out a 
universal salvation of mankind in ages to come, through limitless 
numbers of Ža/das, recognize truthfully and adequately the 
principle of equality (samatz) among people; and do not cling 
to the individual existence of a sentient being. This is what is 
meant by the activity of tathata. The main idea of this tathata 
philosophy seems to be this, that this transcendent “thatness” is 
at once the quintessence of all thought and activity; as avidya veils 
it or perfumes it, the world-appearance springs forth, but as the 
pure thatness also perfumes the avidya there is a striving’ for the 
good as well. As the stage of avidyā is passed its luminous 
character shines forth, for it is the ultimate truth which only 
illusorily appeared as the many of the world. 

This doctrine seems to be more in agreement with the view 
of an absolute unchangeable reality as the ultimate truth than 
that of the nihilistic idealism of LazZavatara. Considering the 
fact that Asvaghosa was a learned Brahmin scholar in his early 
life, it is easy to guess that there was much Upanisad influence in 
this interpretation of Buddhism, which compares so favourably 
with the Vedanta as interpreted by Sankara. The Zarkāvatāra 
admitted a reality only as a make-believe to attract the Tairthikas 
(heretics) who had a prejudice in favour of an unchangeable self 
(ētman). But Ašvaghosa plainly admitted an unspeakable reality 
as the ultimate truth. Nāgārjuna's Mādhyamika doctrines which 
eclipsed the profound philosophy of Agvaghosa seem to be more 
faithful to the traditional Buddhist creed and to the Vijfianavada 
creed of Buddhism as explained in the Zarkāvatāra”. 


The Madhyamika or the Sūnyavāda school.—Nihilism. 


Candrakirtti, the commentator of N agarjuna's verses known as 

* Madhyamika kārikā” in explaining the doctrine of dependent 
origination (f7atītyasamuipāda) as described by Nagarjuna starts 
with two interpretations of the word. According to one the word 
pratityasamutpada means the origination (utpāda) of the non- 
existent (adkava) depending on ( pratītya) reasons and causes 
1 As I have no access to the Chinese translation of Ašvaghosa's Sraddhotpāda 


Sástra, I had to depend entirely on Suzuki's expressions as they appear in his trans- 
Jation. 
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(hetupratyaya). According to the other interpretation pratitya 
means each and every destructible individual and pratityasamut- 
pada means the origination of each and every destructible in- 
dividual. But he disapproves of both these meanings. The 
second meaning does not suit the context in which the Pali 
Scriptures generally speak of pratītyasamutpāda (eg. caksuh 
pratītya rūpāni ca utpadyante caksurvijūānam) for it does not 
mean the origination of each and every destructible individual, 
but the originating of specific individual phenomena (e.g. per- 
ception of form by the operation in connection with the eye) 
depending upon certain specific conditions. 

The first meaning also is equally unsuitable. Thus for example 
if we take the case of any origination, e.g. that of the visual per- 
cept, we see that there cannot be any contact between visual 
knowledge and physical sense, the eye, and so it would not be 
intelligible that the former should depend upon the latter. If we 
interpret the maxim of pratityasamutpada as this happening that 
happens, that would not explain any specific origination. All 
origination is false, for a thing can neither originate by itself nor 
by others, nor by a co-operation of both nor without any reason. 
For if a thing exists already it cannot originate again by itself. 
To suppose that it is originated by others would also mean 
that the origination was of a thing already existing. If again 
without any further qualification it is said that depending on 
one the other comes into being, then depending on anything any 
other thing could come into being—from light we could have dark- 
ness! Since a thing could not originate from itself or by others, 
it could not also be originated by a combination of both of them 
together. A thing also could not originate without any cause, 
for then all things could come into being at all times. It is there- 
fore to be acknowledged that wherever the Buddha spoke of this 
so-called dependent origination (pratityasamutpada) it was re- 
ferred to as iNusory manifestations appearing to intellects and 
senses stricken with ignorance. This dependent origination is 
not thus a real law, but only an appearance due to ignorance 
(avidyā). The only thing which is not lost (amosadharma) is 
nirvana; but all other forms of knowledge and phenomena 
(samskāras) are false and are lost with their appearances (sarva- 
samskārāšca mrsamosadharmanah). 

It is sometimes objected to this doctrine that if all appear- 
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ances are false, then they do not exist at all. There are then no 
good or bad works and no cycle of existence, and if such is the 
case, then it may be argued that no philosophical discussion 
should be attempted. But the reply to such an objection is that the 
nihilistic doctrine is engaged in destroying the misplaced con- 
fidence of the people that things are true. Those who are really 
wise do not find anything either false or true, for to them clearly 
they do not exist at all and they do not trouble themselves with 
the question of their truth or falsehood. For him who knows thus 
there are neither works nor cycles of births (samsara) and also he 
does not trouble himself about the existence or non-existence of 
any ofthe appearances. Thus it is said in the Ratnakūtasūtra that 
howsoever carefullyone may search one cannot discover conscious- 
ness (c/a); what cannot be perceived cannot be said to exist, 
and what does not exist is neither past, nor future, nor present, and 
as such it cannot be said to have any nature at all; and that which 
has no nature is subject neither to origination nor to extinction. 
He who through his false knowledge (viparyyasa) does not com- 
prehend the falsehood of all appearances, but thinks them to be 
real, works and suffers the cycles of rebirth (samsara). Like all 
illusions, though false these appearances can produce all the harm 
of rebirth and sorrow. 

It may again be objected that if there is nothing true 
according to the nihilists (šūnyavādins), then their statement that 
there is no origination or extinction is also not true. Candrakirtti 
in replying to this says that with Sünyavadins the truth is absolute 
silence. When the Sünyavadin sages argue, they only accept for 
the moment what other People regard as reasons, and deal with 
them in their own manner to help them to come to a right 
comprehension of all appearances. It is of no use to say, in spite 
of all arguments tending to show the falsehood of all appearances, 
that they are testified by our experience, for the whole thing that 
we call “our experience” is but false illusion inasmuch as these 
phenomena have no true essence. 

When the doctrine of pratityasamutpada is described as “this 
being that is,” what is really meant is that things can only be 
indicated as mere appearances one after another, for they have 
no essence or true nature. Nihilism (sxyavāda) also means just 
this. The true meaning of pratityasamutpada or Sünyavada is 
this, that there is no truth, no essence in all phenomena that 
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appear. As the phenomena have no essence they are neither 
produced nor destroyed; they really neither come nor go. They 
are merely the appearance of maya or illusion. The void (£zzya) 
does not mean pure negation, for that is relative to some kind of 
position. It simply means that none of the appearances have any 
intrinsic nature of their own (zZEsvabAavatvagn). 

The Madhyamaka or Siinya system does not hold that any- 
thing has any essence or nature (svabhava) of its own; even 
heat cannot be said to be the essence of fire; for both the heat 
and the fire are the result of the combination of many conditions, 
and what depends on many conditions cannot be said to be the 
nature or essence of the thing. That alone may be said to be the 
true essence or nature of anything which does not depend on 
anything else, and since no such essence or nature can be pointed 
out which stands independently by itself we cannot say that it 
exists. If a thing has no essence or existence of its own, we can- 
not affirm the essence of other things to it (parabhava). If we 
cannot affirm anything of anything as positive, we cannot conse- 
quently assert anything of anything as negative. If anyone first 
believes in things positive and afterwards discovers that they are 
not so, he no doubt thus takes his stand on a negation (ačkāva), 
but in reality since we cannot speak of anything positive, we can- 
not speak of anything negative either*. 

It is again objected that we nevertheless percéive a process 
going on. To this the Madhyamaka reply is that a process of 
change could not be affirmed of things that are permanent. But we 
can hardly speak of a process with reference to momentary things; 
for those which are momentary are destroyed the next moment 
after they appear, and so there is nothing which can continue to 
justify a process. That which appears as being neither comes 
from anywhere nor goes anywhere, and that which appears as de- 
stroyed also does not come from anywhere nor go anywhere, 
and so a process (sexxsāra) cannot be affirmed of them. It cannot 
be that when the second moment arose, the first moment had. 
suffered a change in the process, for it was not the same as the 
second, as there is no so-called cause-effect connection. In fact 
there being no relation between the two, the temporal determina- 
tion as prior and later is wrong. The supposition that there is a 
self which suffers changes is also not valid, for howsoever we 

1 See Madhyamikavrtti (B.T.S.), p. 50. 2 Ibid. pp. 93-190. 
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may search we find the five skandhas but no self. Moreover if 
the soul is a unity it cannot undergo any process or progression, 
for that would presuppose that the soul abandons one character 
and takes up another at the same identical moment which is 
inconceivable}. 

But then again the question arises that if there is no process, 
and no cycle of worldly existence of thousands of afflictions, what 
is then the nirvana which is described as the final extinction of 
all afflictions (£/e$2)? To this the Madhyamaka reply is that it does 
not agree to such a definition of nirvana. Nirvana on the Madhya- 
maka theory is the absence of the essence of all phenomena, that 
which cannot be conceived either as anything which has ceased 
or as anything which is produced (antruddham anutpannam). In 
nirvana all phenomena are lost; we say that the phenomena cease 
to exist in nirvana, but like the illusory snake in the rope they 
never existed’. Nirvana cannot be any positive thing or any sort 
of state of being (64ava), for all positive states or things are joint 
products of combined causes (samskyta) and are liable to decay 
and destruction. Neither can it be a negative existence, for since 
we cannot speak of any positive existence, we cannot speak of a 
negative existence either. The appearancesor the phenomena are 
communicated as being in a state of change and process coming 
one after another, but beyond that no essence, existence, or truth 
can be affirmed of them. Phenomena sometimes appear to be 
produced and sometimes to be destroyed, but they cannot be 
determined as existent or non-existent. Nirvāņa is merely the 
cessation of the seeming phenomenal flow ( prapancapravritt). Yt 
cannot therefore be designated either as positive or as negative for 
these conceptions belong to phenomena (na cāpravyttimātram 
Čhāvābhāveti parikalpitum paryyate evam na bhavabhavanir- 
vāņam, M.V.197). In this state thereis nothing which is known, 
and even the knowledge that the phenomena have ceased to 
appear is not found. Even the Buddha himself is a phenomenon, 
a mirage or a dream, and so are all his teachings?. 

It is easy to see that in this system there cannot exist any 
bondage or emancipation; all phenomena are like shadows, like 
the mirage, the dream, the māyā, and the magic without any real 
nature (xz%svalhāva). It is mere false knowledge to suppose that 


1 See Madhyamikavrtti (B.T.S.), pp. 101-102. 2 bid. p. 194. 
3 lbid. pp. 162 and 201. 
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one is trying to win a real nirvana’. It is this false egoism that 
is to be considered as avidya. When considered deeply it is found 
that there is not even the slightest trace of any positive existence. 
Thus it is seen that if there were no ignorance (avzdyā), there 
would have been no conformations (samskaras), and if there were 
no conformations there would have been no consciousness, and so 
on; but it cannot be said of the ignorance “I am generating the 
samskāras,” and it can be said of the samskaras “we are being 
produced by the avidyā.” But there being avidyā, there come the 
samskaras and so on with other categories too. This character of 
the pratityasamutpada is known as the coming of the consequent 
depending on an antécedent reason (kežēpanitandha). 

It can be viewed from another aspect, namely that of depend- 
ence on conglomeration or combination (pratyayopantbandha). 
It is by the combination (sazzavaya) of the four elements, space 
(ēkāša) and consciousness (vZZaz4) that a man is made. It is 
due to earth (prthzvz) that the body becomes solid, it is due to 
water that there is fat in the body, it is due to fire that there is 
digestion, it is due to wind that there is respiration; it is due 
to ākāša that there is porosity, and it is due to vijitāna that 
there is mind-consciousness. It is by their mutual combination 
that we find a man as he is. But none of these elements think 
that they have done any of the functions that are considered to be 
allotted to them. None of these are real substances or beings or 
souls. It is by ignorance that these are thought of as existents and 
attachment is generated for them. Through ignorance thus come 
the samskaras, consisting of attachment, antipathy and thought- 
lessness (raga, dvesa, moha); from these proceed the vijfiana and 
the four skandhas. These with the four elements bring about name 
and form (xāmarūpa), from these proceed the senses (sagēyatana), 
from the coming together of those three comes contact (sparsa); 
from that feelings, from that comes desire (/7rs76) and so on. 
These flow on like the stream of a river, but there is no essence 
or truth behind them all or as the ground of them all? The 
phenomena therefore cannot be said to be either existent or 
non-existent, and no truth can be affirmed of either eternalism 
(šāsvatavāda) or nihilism (ucchedavada), and it is for this reason 


1 See Madhyamikavrtti (B.T.S.), pp. 101-108. 
2 Ibid. pp. 209-211, quoted from Sdalistambhasutra. Vācaspatimišra also quotes 
this passage in his Bhāmatī on Šaūkara's Brakma-sūtra. 
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that this doctrine is called the middle doctrine (madkyamaka)'. 
Existence and non-existence have only a relative truth (sazz- 
vrtisatya) in them, as in all phenomena, but there is no true 
reality: (paramarthasatya) in them or anything else. Morality 
plays as high a part in this nihilistic system as it does in any 
other Indian system. I quote below some stanzas from Nagar- 
juna's Sxx//ekka as translated by Wenzel (P.T.S. 1886) from 
the Tibetan translation. 


6. Knowing that riches are unstable and void (asara) give according to 
the moral precepts, to Bhikshus, Brahmins, the poor and friends for there is 
no better friend than giving. 

7. Exhibit morality (£2) faultless and sublime, unmixed and spotless, 
for morality is the supporting ground of all eminence, as the earth is of the 
moving and immovable. 

8. Exercise the imponderable, transcendental virtues of ‘charity, morality, 
patience, energy, meditation, and likewise wisdom, in order that, having 
reached the farther shore of the sea of existence, you may become a Jina 
prince. 

9. View as enemies, avarice (matsaryya), deceit (Sathya), duplicity (maya), 
lust, indolence (žausīdya), pride (mana), greed (raga), hatred (dvesa) and 
pride (mada) concerning family, figure, glory, youth, or power.. 

15. Since nothing is so difficult of attainment as patience, open no door 
for anger; the Buddha has pronounced that he who renounces anger shall 
attain the degree of an anāgāmin (a saint who never suffers rebirth). 

21. Do not look after another’s wife; but if you see her, regard her, 
according to age, like your mother, daughter or sister. 

24. Of him who has conquered the unstable, ever moving objects of the 
six senses and him who has overcome the mass of his enemies in battle, the 
wise praise the first as the greater hero. 

29. Thou who knowest the world, be equanimous against the eight worldly 
conditions, gain and loss, happiness and suffering, fame and dishonour, blame 
and praise, for they are not objects for your thoughts. 

37. But one (a woman) that is gentle as a sister, winning as a friend, 
careful of your well being as a mother, obedient as a servant her (you must) 
honour as the guardian god(dess) of the family. 

40. Always perfectly meditate on (turn your thoughts to) kindness, pity, 
joy and indifference; then if you do not obtain a higher degree you (certainly) 
will obtain the happiness of Brahman's world (6rahmavihara). 

41. By the four dhyānas completely abandoning desire (4@7a), reflection 
(vicāra), joy (£715), and happiness and pain (sukha, duhkha) you will obtain 

as fruit the lot of a Brahman. 

49. If you say “I am not the form, you thereby will understand I am 
not endowed with form, I do not dwell in form, the form does not dwell in me B 

and in like manner you will understand the voidness of the other four aggre- 


gates." ; 
50. The aggregates do not arise from desire, nor from time, nor from 


1 See Madhyamtkavriti (B.T.S.), p. 160. 
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nature (Zra£rz£), not from themselves (svabhavat), nor from the Lord (žšvara), 
nor yet are they without cause; know that they arise from ignorance (avidyà) 
and desire (/rsza). 

51. Know that attachment to religious ceremonies ($žladratatarāmarša), 
wrong views (mithyadrsti) and doubt (vicikitsā) are the three fetters. . 

53. Steadily instruct yourself (more and more) in the highest morality, 
the highest wisdom and the highest thought, for the hundred and fifty one 
rules (of the frātirnoksa) are combined perfectly in these three. 

58. Because thus (as demonstrated) all this is unstable (anitya) without 
substance (anāčma) without help (ašaraņa) without protector (anatha) and 
without abode (asthana) thou O Lord of men must become discontented with 
this worthless (2s27a) kadali-tree of the orb. 

104. Ifa fire were to seize your head or your dress you would extinguish 
and subdue it, even then endeavour to annihilate desire, for there is no other 
higher necessity than this. 

105. By morality, knowledge and contemplation, attain the spotless dig- 
nity of the quieting and the subduing nirvana not subject to age, death or 
decay, devoid of earth, water, fire, wind, sun and moon. 

107. Where there is no wisdom ( Prajia@) there is also no contemplation 
(dhyana), where there is no contemplation there is also no wisdom; but know 
that for him who possesses these two the sea of existence is like a grove. 


Uncompromising Idealism or the School 
of Vijianavada Buddhism. 


The school of Buddhist philosophy known as the Vijfianavada 
or Yogacara has often been referred to by such prominent teachers 
of Hindu thought as Kumārila and Sankara. It agrees to a great 
extent with the Sünyavadins whom we have already described. 
All the dharmas (qualities and substances) are but imaginary 
constructions of ignorant minds. There is no movement in the 
so-called external world as we suppose, for it does not exist. We 
construct it ourselves and then are ourselves deluded that it exists 
by itself (nirmmitapratimohiy. There are two functions involved 
in our consciousness, viz. that which holds the perceptions (kkyāti 
vijiiāna), and that which orders them by imaginary constructions 
(vastuprativikalpavijnana). The two functions however mutually 
deterthine each other and cannot be separately distinguished 
(abhinnalaksane anyonyahetuke). These functions are set to work 
on account of the beginningless instinctive tendencies inherent 
in them in relation to the world of appearance (anadtkala-pra- 
pafica-vāsanāhetukaītca)?. 

All sense knowledge can be stopped only when the diverse 


1 Zankāvatārasūtra, PP. 21-22. * Ibid. p. 44. 
D. IO 
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unmanifested instincts of imagination are stopped (abhuta- 
parikalpa-vasand-vaicitra-nirodha)’. All our phenomenal know- 
ledge is without any essence or truth (nihsvabhava) and is but a 
creation of maya, a mirage or a dream. There is nothing which 
may be called external, but all is the imaginary creation of the 
mind (svacitta), which has been accustomed to create imaginary 
appearances from beginningless time. This mind by whose move- 
ment these creations take place as subject and object has no 
appearance in itself and is thus without any origination, existence 
andextinction (utpadasthitibhangavarjjam) and is called the alaya- 
vijfiana. The reason why this ālayavijiiāna itself is said to be 
without origination, existence, and extinction is probably this, 
that it is always a hypothetical state which merely explains all 
the phenomenal states that appear, and therefore it has no exist- 
ence in the sense in which the term is used and we could not 
affirm any special essence of it. 

We do not realize that all visible phenomena are of nothing 
external but of our own mind (svacitta), and there is also the begin- 
ningless tendency for believing and creating a phenomenal world 
of appearance. There is also the nature of knowledge (which 
takes things as the perceiver and the perceived) and there is also 
the instinct in the mind to experience diverse forms. On account 
of these four reasons there are produced in the alayavijfiana (mind) 
the ripples of our sense experiences (pravrttivijāāna) as in a lake, 
and these are manifested as sense experiences. All the five skan- 
dhas called paižcavijitānakāya thus appear in a proper synthetic 
form. None of the phenomenal knowledge that appears is either 
identical or different from the alayavijfiana just as the waves can- 
not be said to be either identical or different from the ocean. As 
the ocean dances on in waves so the citta or the ālayavijītāna 
is also dancing as it were in its diverse operations (vxtzz). As 
citta it collects all movements (karma) within it, as manas it 
synthesizes (vidhiyate) and as vijfiana it constructs the fivefold 
perceptions (vianen vzjānāti dršyam kalpate paticabhih)?. 

It is only due to maya (illusion) that the phenomena appear 
in their twofold aspect as subject and object. This must always 
be regarded as an appearance (samvytzsatyata) whereas in the real 

aspect we could never say whether they existed (22272) or did not 


exisi*. 


1 Jankāvatārasūtra, P. 44- ? lbid. pp. 50-55. 
3 Asaūga's Mahāyānasūtrālamkāra, pp. 58-59. 
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All phenomena both being and non-being are illusory (sedz- 
santak mayopamah). When we look deeply into them we find that 
there is an absolute negation of all appearances, including even 
all negations, for they are also appearances. This would make the 
ultimate truth positive. But this is not so, for it is that in which 
the positive and negative are one and the same (bhavabhavasa- 
manata). Such a state which is complete in itself and has no 
name and no substance had been described in the Lankavatara- 
sūtra as thatness (Zathata)*. This state is also described in another 
place in the Lazkavatara as voidness (šūnyatā) which is one and 
has no origination and no‘essence*. In another place it is also 
designated as tathagatagarbha‘. 

It may be supposed that this doctrine of an unqualified 
ultimate truth comes near to the Vedantic ātman or Brahman 
like the tathatā doctrine of A$vaghosa; and we find in Lanka- 
vatara that Ravana asks the Buddha “How can you say that 
your doctrine of tathagatagarbha was not the same as the ātman 
doctrine of the other schools of philosophers, for those heretics 
also consider the ātman as eternal, agent, unqualified, all-per- 
vading and unchanged?" To this the Buddha is found to reply 
thus—“Our doctrine is not the same as the doctrine of those 
heretics; it is in consideration of the fact that the instruction 
of a philosophy which considered that there was no soul or sub- 
stance in anything (zazrazmya) would frighten the disciples, that 
I say that all things are in reality the tathagatagarbha. This 
should not be regarded as atman. Just as a lump of clay is made 
into various shapes, so it is the non-essential nature of all 
phenomena and their freedom from all characteristics (sarvavikal- 
palaksaņavinivritam) that is variously described as the garbha 
or the nairatmya (essencelessness) This explanation of tathaga- 
tagarbha as the ultimate truth and reality is given in order to 
attract to our creed those heretics who are superstitiously inclined 
to believe in the ātman doctrine.” 

So far as the appearance of the phenomena was concerned 
the idealistic Buddhists (vz/Zàzavadins) agreed to the doctrine of 
pratityasamutpada with certain modifications. There was with 
them an external pratītyasamutpāda just as it appeared in the 

1 Asahga's Makāyānasūtrātamkāra, p. 65. 
2 Zankāvatārasūtra, p. 70. 3 Ibid. p. 78. 
4 Ibid. p. 80. 5 Jbid. pp. 80-81. 
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objective aspect and an internal pratityasamutpada. The external 
pratityasamutpada (dependent origination) is represented in the 
way in which material things (e.g. a jug) came into being by the 
co-operation of diverse elements—the lump of clay, the potter, 
the wheel, etc. The internal (adhyatmika) pratityasamutpada 
was represented by avidya, trsņā, karma, the skandhas, and the 
āyatanas produced out of them?. 

Our understanding is composed of two categories called the 
pravicayabuddhi and the vikalpalaksanagrahabhinivesapratistha- 
pikābuddhi. The pravicayabuddhi is that which always seeks to 
take things in either of the following four ways, that they are 
either this or the other (ežatvēnyatva); either both or not both 
(ubhayanubhaya), either are or are not (astinasti), either eternal 
or non-eternal (xztyāxttya). But in reality none of these can be 
affirmed of the phenomena. The second category consists of that 
habit of the mind by virtue of which it constructs diversities and 
arranges them (created in their turn by its own constructive activity 
—parikalpa) in a logical order of diverse relations of subject and 
predicate, causal and other relations. He who knows the nature 
of these two categories of the mind knows that there is no external 
world of matter and that they are all experienced only in the 
mind. There is no water, but it is the sense construction of 
smoothness (sneka) that constructs the water as an external sub- 
stance; it is the sense construction of activity or energy that 
constructs the external substance of fire; it is the sense construc- 
tion of movement that constructs the external substance of air. 
In this way through the false habit of taking the unreal as the 
real (mithyasatyabhinivesa) five skandhas appear. If these were 
to appear all together, we could not speak of any kind of causal 
relations, and if they appeared in succession there could be 
no connection between them, as there is nothing to bind them 
together. In reality there is nothing which is produced or 
destroyed, it is only our constructive imagination that builds up 
things as perceived with all their relations, and ourselves as per- 
ceivers. It is simply a convention (vyavaZZra) to speak of things 
as known’. Whatever we designate by speech is mere speech- 

construction (vēgvzka/ģa) and unreal. In speech one could not 
speak of anything without relating things in some kind of causal 


1 Jankāvatārasūtra, p. 85. 
3 Jankāvatārasūtra, p. 87, compare the term ''vyavahārika” as used of the pheno- 
menal and the conventional world in almost the same sense by San 
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relation, but none of these characters may be said to be true; 
the real truth (pararmārtka) can never be referred to by such 
speech-construction. 

The nothingness (šūxyatā) of things may be viewed from 
seven aspects—(1) that they are always interdependent, and hence : 
have no special characteristics by themselves, and as they cannot 
be determined in themselves they cannot be determined in terms 
of others, for, their own nature being undetermined, a reference ' 
to an “other” is also undetermined, and hence they are all in- 
definable (/aksanasinyata) ; (2) that they have no positive essence 
(dhavasvabhavasinyata), since they spring up from a natural non- 
existence (svabhavabhavotpatt:); (3) that they are of an unknown 
type of non-existence (apfracaritasinyata), since all the skandhas 
vanish in the nirvana; (4) that they appear phenomenally as con- 
nected though non-existent (fracaritasunyata), for their skandhas 
have no reality in themselves nor are they related to others, but 
yet they appear to be somehow causally connected; (5) that none 
of the things can be described as having any definite nature, 
they are all undemonstrable by language (ziraóbAilapyasunyata) ; 
(6) that there cannot be any knowledge about them except that 
which is brought about by the long-standing defects of desires 
which pollute all our vision; (7) that things are also non-existent 
in the sense that we affirm them to be in a particular place and 
time in which they are not (ižaretarašūnyatā). 

There is thus only non-existence, which again is neither eternal 
nor destructible, and the world is but a dream and a maya; the 
two kinds of negation (xzrodka) are ākāša (space) and nirvana; 
things which are neither existent nor non-existent are only 
imagined to be existent by fools. 

This view apparently comes into conflict with the doctrine of 
this school, that the reality is called the tathagatagarbha (the 
womb of all that is merged in thatness) and all the phenomenal 
appearances of the clusters (skandhas), elements (dhé@tus), and 
fields of sense operation (@yatanas) only serve to veil it with 
impurities, and this would bring it nearer to the assumption of a 
universal soul as the reality. But the Zarkāvatāra attempts to 
explain away this conflict by suggesting that the reference to 
the tathagatagarbha as the reality is only a sort of false bait to 
attract those who are afraid of listening to the nairatmya (non- 
soul) doctrine}. 

1 Zankāvatārasūtra, p. 80. 
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The Bodhisattvas may attain their highest by the fourfold 
knowledge of (1) svactttadrsyabhavana, (2) utpadasthitibhanga- 
vivarjjanatā, (3) bahyabhavabhavopalaksanata and (4) svapra- 
tyāryyajtānādhigamābhinnalaksaņatā. The first means that all 
things are but creations of the imagination of one's mind. The 
second means that as things have no essence there is no origina- 
tion, existence or destruction. The third means that one should 
know the distinctive sense in which all external things are said 
either to be existent or non-existent, for their existence is merely 
like the mirage which is produced by the beginningless desire 
(vāsanā) of creating and perceiving the manifold. This brings us 
to the fourth one, which means the right comprehension of the 
nature of all things. 

The four dhyānas spoken.of in the Lankavatara seem to be 
different from those which have been described in connection with 
the Theravada Buddhism. These dhyānas are called (1) čādo- 
pacārika, (2) arthapravicaya, (3) tathatalambana and (4) tathā- 
gata. The first one is said to be that practised by the $ravakas 
and the pratyekabuddhas. It consists in concentrating upon the 
doctrine that there is no soul (pudgalanairatmya), and that every- 
thing is transitory, miserable and impure. When considering all 
things in this way from beginning to end the sage advances on 
till all conceptual knowing ceases (asamjianirodhat); we have 
what is called the valopacarika dhyana (the meditation for be- 
ginners). 

The second is the advanced state where not only there is 
full consciousness that there is no self, but there is also the com- 
prehension that neither these nor the doctrines of other heretics 
may be said to exist, and that there is none of the dharmas that 
appears. This is called the arthapravicayadhyana, for the sage 
concentrates here on the subject of thoroughly seeking out ( pra- 
vicaya) the nature of all things (artha). 

The third dhyana, that in which the mind realizes that the 
thought that there is no self nor that there are the appearances, 
is itself the result of imagination and thus lapses into the thatness 
(tathatā). This dhyana is called tathatglambana, because it has for 
its object tathatā or thatness. 

The last or the fourth dhyana is that in which the lapse of 
the mind into the state of thatness is such that the nothingness 
and incomprehensibility of all phenomena is perfectly realized; 
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and nirvana is that in which all root desires (vēsanā) manifesting 
themselves in knowledge are destroyed and the mind with know- 
ledge and perceptions, making false creations, ceases to work. This 
cannot be called death, for it will not have any rebirth and it can- 
not be called destruction, for only compounded things (samskrta) 
suffer destruction, so that it is different from either death or 
destruction. This nirvana is different from that of the $ravakas 
and the pratyekabuddhas for they are satisfied to call that state 
nirvana, in which by the knowledge of the general characteristics 
of all things (transitoriness and misery) they are not attached to 
things and cease to make erroneous judgments}. 

Thus we see that there is no cause (in the sense of ground) 
of .all these phenomena as other heretics maintain. When it is 
said that the world is maya or illusion, what is meant to be 
emphasized is this, that there is no cause, no ground. The pheno- 
mena that seem to originate, stay, and be destroyed are mere 
constructions of tainted imagination, and the tathata or thatness 
is nothing but the turning away of this constructive activity or 
nature of the imagination (vzža/pa) tainted with the associations 
of beginningless root desires (v2sazZ)* The tathatā has no 
separate reality from illusion, but it is illusion itself when the 
course of the construction of illusion has ceased. It is therefore 
also spoken of as that which is cut off or detached from the mind 
(cittavimukta), for here there is no construction of imagination 
(sarvakalpanavirahitam)}, 


Sautrāntika Theory of Perception. 


: Dharmottara (847 A.D.), a commentator of Dharmakirtti's* 
(about 635 A.D.) Nyayabzndu, a Sautrāntika logical and episte- 
mological work, describes right knowledge (saxxyagjitāna) as an 
invariable antecedent to the accomplishment of all that a man 


1 Zankāvatārasūtra, p. 100. 2 Ibid. p. 109. 

3 This account of the Vijfidnavada school is collected mainly from Žarižāvatāra- 
sūtra, as no other authentic work of the Vijiiānavāda school is available. Hindu 
accounts and criticisms of this school may be had in such books as Kumarila’s Sloka 
varttika or Sankara's bhāsya, 11. ii, etc. Asahga's Makāyānasūtrālaņkāra deals more 
with the duties concerning the career of a saint (Bodhisattva) than with the metaphysics 
of the system. 

4 Dharmakirtti calls himself an adherent of Vijfianavada in his Santānāntara- 
siddhi, a treatise on solipsism, but his Vydyabindu seems rightly to have been considered 
by the author of Nyāyabindutīkātippanī (p. 19) as being written from the Sautrantika 
point of view. 
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desires to have (samyagjnanapurutka sarvapurusarthasiddhiy. 


When on proceeding, in accordance with the presentation of any 

knowledge, we get a thing as presented by it we call it right 

knowledge. Right knowledge is thus the knowledge by which one 

can practically acquire the thing he wants to acquire (arthadhi- 

gati). The process of knowledge, therefore, starts with the per- 

ceptual presentation and ends with the attainment of the thing 

represented by it and the fulfilment of the practical need by it 

(arthadhigamat samaptah pramanavyaparah). Thus there are 

three moments in the perceptual acquirement of knowledge: 

(1) the presentation, (2) our prompting in accordance with it, 

and (3) the final realization of the object in accordance with 

our endeavour following the direction of knowledge. Inference 

is also to be called right knowledge, as it also serves our practical 

need by representing the presence of objects in certain connec- 

tions and helping us to realize them. In perception this presen- 

tation is direct, while in inference this is brought about indirectly 

through the linga (reason). Knowledge is sought by men for the 

realization of their ends, and the subject of knowledge is dis- 

cussed in philosophical works only because knowledge is sought 
by men. Any knowledge, therefore, which will not lead us to 
the realization of the object represented by it could not be called 
right knowledge. All illusory perceptions, therefore, such as the 
perception of a white conch-shell as yellow or dream perceptions, 
are not right knowledge, since they do not lead to the realization 
of such objects as are presented by them. It is true no doubt 
that since all objects are momentary, the object which was per- 
ceived at the moment of perception was not the same as that 
which was realized at.a later moment. But the series of existents 
which started with the first perception of a blue object finds itself 
realized by the realization of other existents of the same series 
(nīlādau ya eva santanah paricchinno rnīlajītānena sa eva tena 
prapitah tena nilajnanam tramāņam)?. 

When it is said that right knowledge is an invariable ante- 
cedent of the realization of any desirable thing or the retarding 
of any undesirable thing, it must be noted that it is not meant 

1 Brief extracts from the opinions of two other commentators of Vyāyabindu, 


Vinitadeva and Santabhadra (seventh century), are found in Nydyabindutikatippani, 
a commentary of Vydyasindufiké of Dharmmottara, but their texts are not available 


to us. 
2 Nyayabindutikatippani, p. 11. 
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that right knowledge is directly the cause of it; for, with the rise 
of any right perception, there is a memory of past experiences, 
desire is aroused, through desire an endeavour in accordance with 
it is launched, and as a result of that there is realization of the 
object of desire, Thus, looked at from this point of view, right 
knowledge is not directly the cause of the realization of the object. 
Right knowledge of course directly indicates the presentation, the 
object of desire, but so far as the object is a mere presentation it 
is not a subject of enquiry. It becomes a subject of enquiry only in 
connection with our achieving the object presented by perception. 
Perception (pratyaksa) has been defined by Dharmakīrtti as 

a presentation, which is generated by the objects alone, unasso- 
ciated by any names or relations (a/pand) and which is not 
erroneous (Aalpanapodhamabhrantam)'. This definition does not 
indeed represent the actual nature (svaripa) of perception, but only 
shows the condition which must be fulfilled in order that anything 
may be valid perception. What is meant by saying that a per- 
ception is not erroneous is simply this, that it will be such that 
if one engages himself in an endeavour in accordance with it, 
he will not be baffled in the object which was presented to him 
by his perception (tasmadgrahye arthe vasturupe yadaviparyastam 
tadabhrantamtha veditavyam). ltis said that a right perception 
could not be associated with names (kalpanā or abhilapa). This 
qualification is added only with a view of leaving out all that is not 
directly generated by the object. A name is given to a thing 
only when it is associated in the mind, through memory, as being 
the same as perceived before. This cannot, therefore, be regarded 
as being produced by the object of perception. The senses present 
the objects by coming in contact with them, and the objects also 
must of necessity allow themselves to be presented as they are 
when they are in contact with the proper senses. But the work 
of recognition or giving names is not what is directly produced 
by the objects themselves, for this involves the unification of 
previous experiences, and this is certainly not what is presented 
1 The definition first given in the Praménasamuccaya (not available in Sanskrit) of 
Dinnāga (500 A.D.) was ** Kalpanapodham.” According to Dharmakirtti it is the in- 
determinate knowledge (nirvikalpa jflāna) consisting only of the copy of the object 
presented to the senses that constitutes the valid element presented to perception. 
The determinate knowledge (savikalpa jftāna), as formed by the conceptual activity of 


the mind identifying the object with what has been experienced before, cannot be 
regarded as truly representing what is really presented to the senses. 
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to the sense ( pürvadrslaparadrstancárthameHikurvaduijinam- 
asannihitavisayam pūrvadrstasyāsannihitatvāt). In all illusory 
perceptions it is the sense which is affected either by extraneous 
or by inherent physiological causes. If the senses are not per- 
verted they are bound to present the object correctly. Perception 
thus means the correct presentation through the senses of an 
object in its own uniqueness as containing only those features 
which are its and its alone (svalaksanam). The validity of know- 
ledge consists in the sameness that it has with the objects presented 
by it (artkena saha yatsārūpyam sādyšyamasya jnanasya taipra- 
māņamiha). But the objection here is that if our percept is only 
similar to the external object then this similarity is a thing which 
is different from the presentation, and thus perception becomes 
invalid, But the similarity is not different from the percept which 
appears as being similar to the object. It is by virtue of their 
sameness that we refer to the object by the percept (raditi sārūpyam 
tasya vašāt) and our perception of the object becomes possible. 
It is because we have an awareness of blueness that we speak of 
having perceived a blue object. The relation, however, between 
the notion of similarity of the perception with the blue object and 
the indefinite awareness of blue in perception is not one of 
causation but of a determinant and a determinate (vyavasthāpya- 
vyavasthāpakabhāvena). Thus it is the same cognition which in 
one form stands as signifying the similarity with the object of 
perception and is in another indefinite form the awareness as the 
percept (ata ekasya vastunah kittcidripam pramanam kiīiciipra- 
mūnaphalam na virudhyate). It is on account of this similarity 
with the object that a cognition can be a determinant of the 
definite awareness (vyavasthātanaheturhi sārūpyam), so that by 
the determinate we know the determinant and thus by the 
similarity of the sense-datum with the object ( ramana) we come 
to think that our awareness has this particular form as “blue” 
( pramāņaphala). If this sameness between the knowledge and its 
object was not felt we could not have spoken of the object from 
the awareness (sariipyamanubhitam vyavasthāpanahetuh). The 
object generates an awareness similar to itself, and it is this 
correspondence that can lead us to the realization of the object 
so presented by right knowledge}, 


1 See also pp. 340 and 409. It is unfortunate that, excepting the Nyāyabindu 
Wyūyabinduģīkā, Nyayabindutikatippani (St Petersburg, 1 909), no other works deali 5 
with this interesting doctrine of perception are available to us. Nyāyabindu is pr obably 
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Sautrantika theory of Inference’. 


According to the Sautrantika doctrine of Buddhism as de- 
scribed by Dharmakirtti and Dharmmottara which is probably the 
only account of systematic Buddhist logic that is now available to 
us in Sanskrit, inference (anumana) is divided into two classes, 
called svārthānumāna (inferential knowledge attained by a person 
arguing in his own mind or judgments), and parārthānumāna (in- 
ference through the help of articulated propositions for convincing 
others in a debate). The validity of inference depended, like the 
validity of perception, on copying the actually existing facts of 
the external world. Inference copied external realities as much 
as perception did; just as the validity of the immediate perception 
of blue depends upon its similarity to the external blue thing 
perceived, so the validity of the inference of a blue thing also, 
so far as it is knowledge, depends upon its resemblance to the 
external fact thus inferred (s@rupyavasaddhi tannilapratitirupam 
sidhyati). 

The reason by which an inference is made should be such 
that it may be present only in those cases where the thing to 
be inferred exists, and absent in every case where it does not 
exist. It is only when the reason is tested by both these joint 
conditions that an unfailing connection ( pratébandha) between 
the reason and the thing to be inferred can be established. It is 
not enough that the reason should be present in all cases where 
the thing to be inferred exists and absent where it does not 
exist, but it is necessary that it should be present only in the 
above case. This law (xzyama) is essential for establishing 
the unfailing condition necessary for inference’. This unfailing 
natural connection (svabhavapratibandha) is found in two types 


one of the earliest works in which we hear of the doctrine of arthakriyākāritva (practical 
fulfilment of our desire as a criterion of right knowledge). Later on it was regarded 
as a criterion of existence, as Ratnakirtti’s works and the profuse references by Hindu 
writers to the Buddhistic doctrines prove. The word arthakriya is found in Candra- 
kīrtti's commentary on Nagarjuna and also in such early works as Zalitavistara (pointed 
out to me by Dr E. J. Thomas of the Cambridge University Library) but the word 
has no philosophical significance there. 

1 As the Pramāņasamuccaya of Diūnāga is not available in Sanskrit, we can hardly 
know anything of developed Buddhist logic except what can be got from the Vyāya- 
bindutīkā of Dharmmottara. 

2 sasmat niyamavatorevanvayavyatirchayok prayogak harttavyak yena pratibandho 
gamyeta sadhanyasa sadhyena. Nydyabindutikd, p. 24. 
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of cases. The first is that where the nature of the reason is cd 
tained in the thing to be inferred as a part of its nature, ie. where 
the reason stands for a species of which the thing to be inferred 
is a genus; thus a stupid person living in a place full of tall pines 
may come to think that pines are called trees because they x 
tall and it may be useful to point out to him that even a sma 
pine plant is a tree because it is pine; the quality of pineness 
forms a part of the essence of treeness, for the former being 
a species is contained in the latter as a genus; the nature of the 
species being identical with the nature of the genus, one could 
infer the latter from the former but not vice versa; this is called 
the unfailing natural connection of identity of nature (tadatmya). 
The second is that where the cause is inferred from the effect 
which stands as the reason of the former. Thus from the smoke 
the fire which has produced it may be inferred. The ground of 
these inferences is that reason is naturally indissolubly connected 
with the thing to be inferred, and unless this is the case, no 
inference is warrantable. 

This natural indissoluble connection (svabhavapratibandha), 
be it of the nature of identity of essence of the species in the 
genus or inseparable connection of the effect with the cause, is 
the ground of all inference. The svabhavapratibandha deter- 
mines the inseparability of connection (avinābhāvaniyama) and 
the inference is made not through a series of premisses. but 
directly by the linga (reason) which has the inseparable con- 
nection*, 

The second type of inference known as pararthanumana 
agrees with svārthānumāna in all essential characteristics; the 
main difference between the two is this, that in the case of 
pararthanumana, the inferential process has to be put verbally in 
premisses. 

Pandit Ratnākarašānti, probably ofthe ninth or the tenth cen- 
tury A.D., wrote a Paper named Antarvyaptisamarthana in which 


* The inseparable connection determining inference is only possible when the 
liūga satisfies the three following conditions, viz. (1) Paksasattva (existence of the 
liga in the paksa—the thing about which something is inferred); (2) sapaksasattva 
(existence of the liiga in those cases where the sādhya ot Probandum existed), and 
(3) vipaksāsattva (its non-existence in all those places where the sādhya did not exist). 
The Buddhists admitted three Propositions in a syllogism, e.g. The hill has fire, because 
it has smoke, like a kitchen but unlike a lake. 
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he tried to show that the concomitance is not between those 
cases which possess the linga or reason with the cases which 
possess the sadhya (probandum) but between that which has the 
characteristics of the linga with that which has the characteristics 
of the sadhya (probandum); or in other words the concomitance 
is not between the places containing the smoke such as kitchen, 
etc., and the places containing fire but between that which has the 
characteristic of the linga, viz. the smoke, and that which has the 
characteristic of the sadhya, viz. the fire. This view of the nature 
of concomitance is known as inner concomitance (antarvyaptt), 
whereas the former, viz. the concomitance between the thing 
possessing linga and that possessing sādhya, is known as outer 
concomitance (ZaZzruyapti) and generally accepted by the Nyāya 
school of thought. This antarvyapti doctrine of concomitance is 
indeed a later Buddhist doctrine. 

It may not be out of place here to remark that evidences of 
some form of Buddhist logic probably go back at least as early 
as the Kathavatthu (200 B.C.) Thus Aung on the evidence of 
the Yamaka points out that Buddhist logic at the time of Ašoka 
*was conversant with the distribution of terms" and the process 
of conversion. He further points out that the logical premisses 
such as the udaharana ( Yo yo aggima so so dhimava—whatever is 
fiery is-smoky), the upanayana (ayam pabbato dhiimava—this 
hill is smoky) and the niggama (tasmadayam aggima—therefore 
that is fiery) were also known. (Aung further sums up the 
method of the arguments which are found in the Kathavatthu as 
follows: 


“Adherent. Is A B? (thapanda). 
Opponent. Yes. 
Adherent. Is C D? (papana). 
Opponent. No. 
Adherent. But if A be B then (you should have said) C is D. 
That B can be affirmed of A but D of C is false. 
Hence your first answer is refuted.”) 


The antecedent of the hypothetical major premiss is termed 
thāpanā, because the opponent's position, A is B, is conditionally: 
established for the purpose of refutation. 

The consequent of the hypothetical major premiss is termed 
papana because it is got from the antecedent. And the con- 
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clusion is termed ropaņa because the regulation is placed on the 
opponent. Next: 
“If D be derived of C. 
Then B should have been derived of 4. 
But you affirmed B of A. 
(therefore) That B can be affirmed of A but not of D or Cis 
wrong.” 

This is the patiloma, inverse or indirect method, as contrasted 
with the former or direct method, anuloma. In both methods the 
consequent is derived. But if we reverse the hypothetical major 
in the latter method we get 


If A is B Cis D. 
But A is B. 
Therefore C is D. 


By this indirect method the opponent’s second answer is re- 
established." 


The Doctrine of Momentariness. 


Ratnakirtti (950 A.D.) sought to prove the momentariness of 
all existence (sattva), first, by the concomitance discovered by the 
method of agreement in presence (anvayavyapit), and then by tlie 
method of difference by proving that the production of effects 
could not be justified on the assumption of things being per- 
manent and hence accepting the doctrine of momentariness 
as the only alternative. Existence is defined as the capacity of 
producing anything (arthakriyakàritua) The form of the first 
type of argument by anvayavyapti may be given thus: “What- 
ever exists is momentary, by virtue of its existence, as for example 
the jug; all things about the momentariness of which we are dis- 
cussing are existents and are therefore momentary.” It cannot 
be said that the jug which has been chosen as an example of an 
existent is not momentary; for the jug is producing certai 

effects at the present moment; and it cannot be held that th à 
are all identical in the past and the future or that it is produ ae 
no effect at all in the past and future, for the first is E 
for those which are done now could not be done again in thé 
future; the second is impossible, for if it has any capacity "s 


1 See introduction to the translation of KazZàva/fAu (Point 
Mrs Rhys Davids. (Points of Controversy) by 
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produce effects it must not cease doing so, as in that case one 
might as well expect that there should not be any effect even at 
the present moment. Whatever has the capacity of producing 
anything at any time must of necessity do it. So if it does pro- 
duce at one moment and does not produce at another, this 
contradiction will prove the supposition that the things were 
different at the different moments. If it is held that the nature 
of production varies at different moments, then also the thing at 
those two moments must be different, for a thing could not have 
in it two contradictory capacities. s 

Since the jug does not produce at the present moment the 
work of the past and the future moments, it cannot evidently do 
so, and hence is not identical with the jug in the past and in the 
future, for the fact that the jug has the capacity and has not the 
capacity as well, proves that it is not the same jug at the two 
moments (saktasaktasvabhavataya pratiksanam bhedah). The 
capacity of producing effects (arthakriyāšakti), which is but the 
other name of existence, is universally concomitant with momen- 
tariness (ksaytkatvavyāfpta). 

The Nyāya school of philosophy objects to this view and says 
that the capacity of anything cannot be known until the effect 
produced is known, and if capacity to produce effects be regarded 
as existence or being, then the being or existence of the effect 
cannot be known, until that has produced another effect and 
that another ad infinitum. Since there can be no being that has 
not capacity of producing effects, and as this capacity can 
demonstrate itself only in an infinite chain, it will be impossible 
to know any being or to affirm the capacity of producing effects 
as the definition of existence. Moreover if all things were 
momentary there would be no permanent perceiver to observe 
the change, and there being nothing fixed there could hardly be 
any means even of taking to any kind of inference. To this 
Ratnakīrtti replies that capacity (s@marthya) cannot be denied, 
for it is demonstrated even in making the denial. The observation 
of any concomitance in agreement in presence, or agreement in 
absence, does not require any permanent observer, for under 
certain conditions of agreement there is the knowledge of the 
concomitance of agreement in presencr, and in other conditions 
there is the knowledge of the concc nitance in absence. This 
knowledge of concomitance at the succe 2ding moment holds within 


160 Buddhist Philosophy [cn. 


itself the experience of the conditions of the preceding pemet 
and this alone is what we find and not any permanent o server. 

The Buddhist definition of being or existence (sattva) is 
indeed capacity, and we arrived at this when it was observed that 
in all proved cases capacity was all that could be defined of 
being;—seed was but the capacity of producing shoots, and 
even if this capacity should require further capacity to produce 
effects, the fact which has been perceived still remains, viz. that 
the existence of seeds is nothing but the capacity of producing 
the shoots and thus there is no vicious infinite. Though things are 
momentary, yet we could have concomitance between things only 
so long as their apparent forms are not different (atadrū, ba- 
parāvritayoreva sadhyasadhanayoh pratyaksena vyāptigrahanāt). 
The vyapti or concomitance of any two things (eg. the fire and 
the smoke) is based on extreme similarity and not on identity. 

Another objection raised against the doctrine of momentariness 
is this, that a cause (e.g. seed) must wait for a number of other 
collocations of earth, water, etc., before it can produce the effect 
(e.g. the shoots) and hence the doctrine must fail. To this Ratna- 
kirtti replies that the seed does not exist before and produce the 
effect when joined by other collocations, but such is the special 
effectiveness of a particular seed-moment, that it produces both 
the collocations or conditions as well as the effect, the shoot. 
How a special seed-moment became endowed with such special 
effectiveness is to be sought in other causal moments which 
preceded it, and on which it was dependent. Ratnakirtti wishes to 
draw attention to the fact that as one perceptual moment reveals 
a number of objects, so one causal moment may produce a number 
of effects. Thus he says that the inference that whatever has 
being is momentary is valid and free from any fallacy. 

It is not important to enlarge upon the second part of 
Ratnakīrtti's arguments in which he tries to show that the pro- 
duction of effects could not be explained if we did not suppose 


1 The distinction between vicious and harmless infinites was known to the Indians 
at least as early as the sixth cr the seventh century. Jayanta quotes a passage which 
differentiates the two clearly (Wyayamanjari, P- 22): 

m mūlašsatikarīmākuranavastkām hi dūsaņam. 
mulasiddhau tvarucyapi nānavastkā nivaryate.” 
The infinite regress that has to be gone through in order to arrive at the root 
matter awaiting to be solved destroys the root and is hence vicious, whereas if the 
root is saved there is no harm in a regress though one may not be willing to have it. 


————— ÁÁ 
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all things to be momentary, for this is more an attempt to refute 
the doctrines of Nyāya than an elaboration of the Buddhist 
principles. 

The doctrine of momentariness ought to be a direct corollary 
of the Buddhist metaphysics. But it is curious that though all 
dharmas were regarded as changing, the fact that they were all 
strictly momentary (ksayika—i.e. existing only for one moment) 
was not emphasized in early Pali literature. A$vaghosa in his 
Šraddhotpādašāstra speaks of all skandhas as ksanika (Suzuki's 
translation, p. 105). Buddhaghosa also speaks of the meditation 
of the khandhas as khanika in his Visuddhimagga. But from the 
seventh century A.D. till the tenth century this doctrine together 
with the doctrine of arthakriyākāritva received great attention at 
the hands of the Sautrantikas and the Vaibhasikas. All the 
Nyaya and Vedanta literature of this period is full of refutations 
and criticisms of these doctrines. The only Buddhist account 
available of the doctrine of momentariness is from the pen of 
Ratnakirtti. Some of the general features of his argument in 
favour of the view have been given above. Elaborate accounts of it 
may be found in any of the important Nyaya works of this period 
such as Nyayamafijari, Tatparyyatika of Vacaspati Misra, etc. 

Buddhism did not at any time believe anything to be per- 
manent. With the development of this doctrine they gave great 
emphasis to this point. Things came to view at one moment and 
the next moment they were destroyed. Whatever is existent is 
momentary. It is said that our notion of permanence is derived 
from the notion of permanence of ourselves, but Buddhism denied 
the existence of any such permanent selves. What appears as 
self is but the bundle of ideas, emotions, and active tendencies 
manifesting at any particular moment. The next moment these 
dissolve, and new bundles determined by the preceding ones 
appear and so on. The present thought is thus the only thinker. 
Apart from the emotions, ideas, and active tendencies, we cannot 
discover any separate self or soul. It is the combined product of 
these ideas, emotions, etc., that yield the illusory appearance of 
self at any moment. The consciousness of self is the resultant pro- 
duct as it were of the combination of ideas, emotions, etc., at any 
particular moment. As these ideas, emotions, etc., change every 
moment there is no such thing as a permanent self. 

The fact that I remember that I have been existing for 

D. I 
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a long time past does not prove that a permanent self K ae 
existing for such a long period. When I say this is ud. ame A 
perceive the book with my eye at the present moment, but tha 
“this book” is the same as “that book” (i.e. the book arising in 
memory), cannot be perceived by the senses. It is evident 
that the "that book" of memory refers to a book seen in the 
past, whereas "this book" refers to the book which is before 
my eyes. The feeling of identity which is adduced to prove per- 
manence is thus due to a confusion between an object of memory 
referring to a past and different object with the object as perceived 
at the present moment by the senses’. This is true not only of 
all recognition of identity and permanence of external objects but 
also of the perception of the identity of self, for the perception of 
self-identity results from the confusion of certain ideas or emotions 
arising in memory with similar ideas of the present moment. But 
since memory points to an object of pást perception, and the per- 
ception to another object of the present moment, identity cannot 
be proved by a confusion of the two. Every moment all objects 
of the world are suffering dissolution and destruction, but yet 
things appear to persist, and destruction cannot often be noticed. 
Our hair and nails grow and are cut, but yet we think that we 
have the same hair and nail that we had before, in place of old 
hairs new ones similar to them have sprung forth, and they leave 
the impression as if the old ones were persisting. So it is that 
though things are destroyed every moment, others similar to 
these often rise into being and are destroyed the next moment 
and so on, and these similar things succeeding in a series produce 
the impression that it is one and the same thing which has been 
persisting through all the passing moments? Just as the flame 
of a candle is changing every moment and yet it seems to us as 
if we have been perceiving the same flame all the while, so 
all our bodies, our ideas, emotions, etc., all external objects 
around us are being destroyed every moment, and new ones are 
being generated at every succeeding moment, but so long as the 
objects of the succeeding moments are similar to those of the 
preceding moments, it appears to us that things have remained 
the same and no destruction has taken place. 


1 See pratyabhijfianirasa of the Buddhists, Nydyamaryari, V.S. Series, PP- 449, etc. 


? See Tarkarahasyadipita of Gunaratna, p. 30, and also Nydyamanjari, V.S. 
edition, p. 450. ? 
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The Doctrine of Momentariness and the Doctrine 
of Causal Efficiency (Arthakriyakaritva). 


It appears that a thing ora phenomenon may be defined from 
the Buddhist point of view as being the combination of diverse 
characteristics. What we call a thing is but a conglomeration of 
diverse characteristics which are found to affect, determine or 
influence other conglomerations appearing as sentient or as 
inanimate bodies. So long as the characteristics forming the 
elements of any conglomeration remain perfectly the same, the 
conglomeration may be said to be the same. As soon as any of 
these characteristics is supplanted by any other new characteristic, 
the conglomeration is to be called a new one? Existence or 
being of things means the work that any conglomeration does or 
the influence that it exerts on other conglomerations. This in 
Sanskrit is called artkakriyākāritva which literally translated 
means—the power of performing actions and purposes of some 
kind*. The criterion of existence or being is the performance of 
certain specific actions, or rather existence means that a certain 
effect has been produced in some way (causal efficiency). That 
which has produced such an effect is then called existent or saż. 
Any change in the effect thus produced means a corresponding 
change of existence. Now, that selfsame definite specific effect 


1 Compare Milindapatiha, 11. 1. 1—The Chariot Simile. 

2 Compare Tarkarahasyadipika of Gunaratna, A. S.s edition, pp. 24, 28 and 
Nyāyamarijarī, V.S. edition, pp. 445, etc., and also the paper on Asanabhanga- 
siddhi by Ratnakīrtti in Six Buddhist Nyàya tracts. 

3 This meaning of the word “‘arthakriyakaritva” is different from the meaning of 
the word as we found in the section ‘‘sautrantika theory of perception.” But we find 
the development of this meaning both in Ratnakirtti as well as in Nyaya writers who 
referred to this doctrine. With Vinitadeva (seventh century A.D.) the word “‘arthaériyd- 
siddhi” meant the fulfilment of any need such as the cooking of rice by fire (artha- 
Sabdena prayojanamucyate purusasya prayojanam darupakadi tasya siddhik nispattih— 
the word arka means need; the need of man such as cooking by logs, etc. ; siddhi of 
that, means accomplishment). With Dharmottara who flourished about a century and 
a half later arthasiddhi means action (anusthiti) with reference to undesirable and 
desirable objects (Aeyopddeyarthavisaya). But with Ratnakirtti (950 A.D.) the word. 
arthakriyūkāritva has an entirely different sense. It means with him efficiency of 
producing any action or event, and as such it is regarded as the characteristic definition 
of existence (sattva). Thus he says in his Xsanabhangasiddhi, pp. 20, 21, that though 
in different philosophies there are different definitions of existence or being, he will 
open his argument with the universally accepted definition of existence as artkakriyā- 
Žāritva (efficiency of causing any action or event). Whenever Hindu writers after 
Ratnakīrtti refer to the Buddhist doctrine of artkakriyākāritva they usually refer to this 
doctrine in Ratnakīrtti's sense. 
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which is produced now was never produced before, and cannot 
be repeated in the future, for that identical effect which is once 
produced cannot be produced again. So the effects produced in 
us by objects at different moments of time may be similar but 
cannot be identical. Each moment is associated with a new effect 
and each new effect thus produced means in each case the coming 
into being of a correspondingly new existence of things. If things 
were permanent there would be no reason why they should be 
performing different effects at different points of time. Any 
difference in the effect produced, whether due to the thing itself 
or its combination with other accessories, justifies us in asserting 
that the thing has changed and a new one has come in its place. 
The existence of a jug for example is known by the power it 
has of forcing itself upon our minds; if it had no such power 
then we could not have said that it existed. We can have no 
notion of the meaning of existence other than the impression 
produced on us; this impression is nothing else but the power 
exerted by things on us, for there is no reason why one should 
hold that beyond such powers as are associated with the pro- 
duction of impressions or effects there should be some other 
permanent entity to which the power adhered, and which existed 
even when the power was not exerted. We perceive the power 
of producing effects and define each unit of such power as 
amounting to a unit of existence. And as there would be 
different units of power at different moments, there should also 
be as many new existences, ie. existents must be regarded as 
momentary, existing at each moment that exerts a new power. 
This definition of existence naturally brings in the doctrine of 
momentariness shown by Ratnakirtti. 


Some Ontological Problems on which the 
Different Indian Systems Diverged. 


: We cannot close our examination of Buddhist philosophy 
without briefly referring to its views on some ontological problems 
which were favourite subjects of discussion in almost all philo- 
sophical circles of India. These are in brief: (1) the relation of 
cause and effect, (2) the relation of the whole (avayavi) and the 

part (avayava), (3) the relation of generality (samanya) to the 
specific individuals, (4) the relation of attributes or qualities and 
the substance and the problem of the relation of inherence, (5) the 
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relation of power (sakti) to the power-possessor (Saktiman). Thus 
on the relation of cause and effect, Sankara held that cause alone 
was permanent, real, and all effects as such were but impermanent 
illusions due to ignorance, Samkhya held that there was no 
difference between cause and effect, except that the former was 
only the earlier stage which when transformed through certain 
changes became the effect. The history of any causal activity is 
the history of the transformation of the cause into the effects. 
Buddhism holds everything to be momentary, so neither cause nor 
effect can abide. One is called the effect because its momentary 
existence has been determined by the destruction of its momen- 
tary antecedent called the cause. There is no permanent reality 
which undergoes the change, but one change is determined by 
another and this determination is nothing more than “that 
happening, this happened.” On the relation of parts to whole, 
Buddhism does not believe in the existence of wholes. According 
to it, it is the parts which illusorily appear as the whole, the 
individual atoms rise into being and die the next moment and 
thus there is no such thing as “ whole.” The Buddhists hold again 
that there are no universals, for it is the individuals alone which 
come and go. There are my five fingers as individuals but there 
is no such thing as fingerness (azgulitva) as the abstract universal 
of the fingers. On the relation of attributes and substance we 
know that the Sautrantika Buddhists did not believe in the exist 

ence of any substance apart from its attributes; what we call a 
substance is but a unit capable of producing a unit of sensation. 
In the external world there are as many individual simple units 
(atoms) as there are points of sensations. Corresponding to each 
unit of sensation there is a separate simple unit in the objective 
world. Our perception of a thing is thus the perception of the 
assemblage of these sensations. In the objective world also there 
are no substances but atoms or reals, each representing a unit of 
sensation, force or attribute, rising into being and dying the next 
moment. Buddhism thus denies the existence of any such rela- 
tion as that of inherence (samavaya) in which relation the attri- 
butes are said to exist in the substance, for since there are no 
separate substances there is no necessity for admitting the relation 
of inherence. Following the same logic Buddhism also does not 


1 See 4 vayavinirākaraņa, Six Buddhist Nyāya tracts, Bibliotheca Indica, Calcutta, 
1910. 


166 Buddhist Philosophy [cH. 


believe in the existence of a power-possessor separate from the 
power. 


Brief survey of the evolution of Buddhist Thought. 


In the earliest period of Buddhism more attention was paid 
to the four noble truths than to systematic metaphysics. What 
was sorrow, what was the cause of sorrow, what was the cessation 
of sorrow and what could lead to it? The doctrine of paticcasa- 
muppada was offered only to explain how sorrow came in and 
not with a view to the solving of a metaphysical problem. The 
discussion of ultimate metaphysical problems, such as whether 
the world was eternal or non-eternal, or whether a Tathagata 
existed after death or not, were considered as heresies in early 
Buddhism. Great emphasis was laid on sila, samādhi and pafifia 
and the doctrine that there was no soul. The Abhidhammas 
hardly give us any new philosophy which was not contained in 
the Suttas. They only elaborated the materials of the suttas with 
enumerations and definitions. With the evolution of Mahayana 
scriptures from some time about 200 B.C. the doctrine of the non- 
essentialness and voidness of all dhammas began to be preached. 
This doctrine, which was taken up and elaborated by Nagarjuna, 
Aryyadeva, Kumarajiva and Candrakirtti, is more or less a co- 

rollary from the older doctrine of Buddhism. If one could not 
say whether the world was eternal or non-eternal, or whether a 
Tathagata existed or did not exist after death, and if there was 
no permanent soul and all the dhammas were changing, the only 
legitimate way of thinking about all things appeared to be to 
think of them as mere void and non-essential appearances. These 
appearances appear as being mutually related but apart from 
their appearance they have no other essence, no being or reality, 
The Tathata doctrine which was preached by Agvaghosa oscillated 
between the position of this absolute non-essentialness of’ all 
dhammas and the Brahminic idea that something existed as the 
background of all these non-essential dhammas. This he called 
tathata, but he could not consistently say that 
manent entity could exist. The Vijfianavada doct 
took its rise at this time appears to me to be a mixture of the 
Sinyavada doctrine and the Tathata doctrine; but when carefully 
examined it seems to be nothing but Sünyavada, with an attempt 
at explaining all the observed phenomena. If everything was 


any such per- 
rine which also 
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non-essential how did it originate? Vijttānavāda proposes togivean 
answer, and says that these phenomena are all but ideas of the mind 
generated by the beginningless vāsanā (desire) of the mind. The 
difficulty which is felt with regard to the Tathata doctrine that 
there must be some reality which is generating all these ideas 
appearing as phenomena, is the same as that in the Vijfianavada 
doctrine. The Vijitānavādins could not admit the existence of such 
a reality, but yet their doctrines led them to it. They could not 
properly solve the difficulty, and admitted that their doctrine was 
some sort of a compromise with the Brahminical doctrines of 
heresy, but they said that this was a compromise to make the 
doctrine intelligible to the heretics; in truth however the reality 
assumed in the doctrine was also non-essential. The Vijfianavada 
literature that is available to us is very scanty and from that we 
are not in a position to judge what answers Vijfianavada could give 
on the point. These three doctrines developed almost about the 
same time and the difficulty of conceiving šūnya (void), tathata, 
(thatness) and the ālayavijitāna of Vijfianavada is more or less 
the same. 3 

The Tathata doctrine of Agvaghosa practically ceased with 
- him. But the Sünyavàda and the Vijūānavāda doctrines which 
originated probably about 200 B.C. continued to develop probably 
till the eighth century A.D. Vigorous disputes with Sünyavada 
doctrines are rarely made in any independent work of Hindu 
philosophy, after Kumarila and Sankara. From the third or 
the fourth century A.D. some Buddhists took to the study of 
systematic logic and began to criticize the doctrine of the Hindu 
logicians. Dinnāga the Buddhist logician (500 A.D.) probably 
started these hostile criticisms by trying to refute the doctrines 
of the great Hindu logician Vatsyayana, in his Pramana- 
samuccaya. In association with this logical activity we find the 
activity of two other schools of Buddhism, viz. the Sarvastivadins 
(known also as Vaibhāsikas) and the Sautrantikas. Both the 
Vaibhāsikas and the Sautrāntikas accepted the existence of the 
external world, and they were generally in conflict with the 
Hindu schools of thought Nyaya-Vaisesika and Samkhya which 
also admitted the existence of the external world. Vasubandhu 
(420-500 A.D.) was one of the most illustrious names of this school. 
We have from this time forth a number of great Buddhist 
thinkers such as Y asomitra (commentator of Vasubandhu's work), 
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Dharmmakīrtti (writer of Nyayabindu 635 A.D.), Vinītadeva and 
Santabhadra (commentators of Nyayabindu) Dharmmottara 
(commentator of Nyāyabindu 847 A.D.) Ratnakirtti (950 A.D), 
Pandita Asoka, and Ratnakara Santi, some of whose contributious 
have been published in the Six Buddhist Nyaya Tracts, published 
in Calcutta in the Bibliotheca Indica series. These Buddhist 
writers were mainly interested in discussions regarding the nature 
of perception, inference, the doctrine of momentariness, and 
the doctrine of causal efficiency (arthakriyakaritva) as demon- 
strating the nature of existence. On the negative side they were 
interested in denying the ontological theories of Nyàya and 
Samkhya with regard to the nature of class-concepts, negation, 
relation of whole and part, connotation of terms, etc. These 
problems hardly attracted any notice in the non-Sautrantika and 
non-Vaibhasika schools of Buddhism of earlier times. They of 
course agreed with the earlier Buddhists in denying the existence 
of a permanent soul, but this they did with the help of theit 
doctrine of causal efficiency. The points of disagreement between 
Hindu thought up to Saükara (800 A.D.) and Buddhist thought 
till the time of Šankara consisted mainly in the denial by the 
Buddhists of a permanent soul and the permanent external world. 
For Hindu thought was more or less realistic, and even the 
Vedanta of Sankara admitted the existence of the permanent 
external world in some sense. With Sankara the forms of the 
external world were no doubt illusory, but they all had a per- 
manent background in the Brahman, which was the only reality 
behind all mental and the physical phenomena. The Sautrantikas 
admitted the existence of the external world and so their quarrel 
with Nyāya and Samkhya was with regard to their doctrine 
of momentariness; their denial of sou] and their views on the 
different ontological problems were in accordance with their 
doctrine of momentariness. After the twelfth century we do not 
hear much of any new disputes with the Buddhists. From this 
time the disputes were mainly between the different Systems of 
Hindu philosophers, viz. Nyaya, the Vedanta of the School of 
Saükara and the Theistic Vedanta of Rāmānuja, Madhva, etc. 
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CHAPTER VI 
THE JAINA PHILOSOPHY 


The Origin of Jainism. 


NOTWITHSTANDING the radical differences in their philosophical 
notions Jainism and Buddhism, which were originally both orders 
of monks outside the pale of Brahmanism, present some re- 
semblance in outward appearance, and some European scholars 
who became acquainted with Jainism through inadequate samples 
of Jaina literature easily persuaded themselves that it was an off- 
shoot of Buddhism, and even Indians unacquainted with Jaina 
literature are often found to commit the same mistake. But it 
has now been proved beyond doubt that this idea is wrong 
and Jainism is at least as old as Buddhism. The oldest Buddhist 
works frequently mention the Jains as a rival sect, under their 
old name Nigantha and their leader Nataputta Varddhamana 
Mahavira, the last prophet of the Jains. The canonical books of 
the Jains mention as contemporaries of Mahavira the same kings 
as reigned during Buddha’s career. 

Thus Mahavira was a contemporary of Buddha, but unlike 
Buddha he was neither the author of the religion nor the founder 
of the sect, but a monk who having espoused the Jaina creed 
afterwards became the seer and the last prophet (Tirthankara) of 
Jainism}. His predecessor Pāršva, the last Tirthankara but one, 
is said to have died 250 years before Mahavira, while Paréva’s 
predecessor Aristanemi is said to have died 84,000 years before 
Mahāvīra's Nirvana. The story in Uttaradhyayanasitra that a 
disciple of Pāršva met a disciple of Mahavira and brought about 
the union of the old Jainism and that propounded by Mahavira 
seems to suggest that this Pāršva was probably a historical person. 

According to the belief of the orthodox Jains, the Jaina religion 
is eternal, and it has been revealed again and again in every one 
of the endless succeeding periods of the world by innumerable 
Tirthankaras. In the present period the first Tirthankara was 
Rsabha and the last, the 24th, was Vardhamana Mahavira. All 


1 See Jacobi’s article on Jainism, Z. R. Z. 
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Tirthankaras have reached moksa at their death, and they 
neither care for nor have any influence on worldly affairs; but yet 
they are regarded as “Gods” by the Jains and are worshipped 


Two Sects of Jainism’. 


There are two main sects of Jains, Svetambaras (wearers of 
white cloths) and Digambaras (the naked). They are generally 
agreed on all the fundamental principles of Jainism. „The tenet 
peculiar to the Digambaras are firstly that perfect saints such as 
the Tīrthankaras live without food, secondly that the embryo o 
Mahavira was not removed from the womb of Devananda to that 
of Trišalā as the Svetambaras contend, thirdly that a monk 
who owns any property and wears clothes cannot reach Moksa, 
fourthly that no woman can reach Moksa*. The Digambaras 
deny the canonical works of the Svetāmbaras and assert that 
these had been lost immediately after Mahavira. The origin of 
the Digambaras is attributed to Sivabhüti (A.D. 83) by the 
Svetambaras as due to a schism in the old Svetambara church, 
of which there had already been previous to that seven other 


schisms. The Digambaras in their turn deny this, and say that - 


they themselves alone have preserved the original practices, and 
that under Bhadrabahu, the eighth sage after Mahavira, the last 
Tirthankara, there rose the sect of Ardhaphalakas with laxer 
principles, from which developed the present sect of Švetāmbaras 
(A.D. 80). The Digambaras having separated in early times 
from the Svetambaras developed peculiar religious ceremonies of 
their own, and have a different ecclesiastical and literary history, 
though there is practically no difference about the main creed, 
It may not be out of place here to mention that the Sanskrit 
works of the Digambaras go back to a greater antiquity than 
those of the Svetambaras, if we except the canonical books of 
the latter. It may be noted in this connection that there developed 
in later times about 84 different schools of Jainism differing from 
one another only in minute details of conduct. These were called 
gacchas, and the most important of these is the Kharatara Gaccha, 
which had split into many minor gacchas. Both sects of Jains have 
1 See ** Digumbara Jain Iconography (1. A, xxxii [1903] p. 459” of J. Burgess, and 
Bithler’s ‘Specimens of Jina sculptures from Mathura,” in Epigraphica Indica, 1. 
PP- 311 etc. See also Jacobi's article on Jainism, Z. A. Z. 
2 See Jacobi’s article on Jainism, E. A. E. 


3 See Guņaratna's commentary on Jainism in Saddarfanasamuccaya. 
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preserved a list of the succession of their teachers from Mahavira 
(sthaviravalt, pattāvali, gurvāvali) and also many legends about 
them such as those in the Kalpasitra, the PariSista-parvan of 
Hemacandra, etc. 


The Canonical and other Literature of the Jains. 


According to the Jains there were originally two kinds of 
sacred books, the fourteen Pūrvas and the eleven Angas. The 
Pūrvas continued to be transmitted for some time but were 
gradually lost. The works known as the eleven Angas are now 
the oldest parts of the existing Jain canon. The names of these 
are Acara, Sūtrakyta, Sthana, Samavaya Bhagavatī, Jiatadhar 
makathās, Upāsakadašās, Antakrtadašās Anuttaraupapatikadasas, 
Prašnavyākaraņa, Vipāka. In addition to these therearethetwelve 
Upāngas", the ten Prakīrnas?, six Chedasitras*, Nandi and Anu- 
yogadvara and four Mūlasūtras (Uttaradhyayana, Avasyaka, 
Dašavaikālika, and Pindaniryukti)., The Digambaras however 
assert that these original works have all been lost, and that the 
present works which pass by the old names are spurious. The 
original language of these a¢cording to the Jains was Ardhama- 
gadhi, but these suffered attempts at modernization and it is best 
to call the language of the sacred texts Jaina Prakrit and that 
of the later works Jaina Maharastri. A large literature of glosses 
and commentaries has grown up round the sacred texts. And 
besides these, the Jains possess separate works, which contain 
systematic expositions of their faith in Prakrit and Sanskrit. 
Many commentaries have also been written upon these indepen- 
dent treatises. One of the oldest of these treatises is Umāsvāti's 
Tattvārthādhigamasūtra (1-85 A.D.). Some of the most important 
later Jaina works on which this chapter is based are Visesāva- 
Syakabhasya, Jaina Tarkavaritika, with the commentary of 
Santyacaryya, Dravyasamgraha of Nemicandra (1150 A.D.), 
Syadvadamatyari of Mallisena (1292 A.D.), Nydyavatara of 
Siddhasena Divākara (533 AD.), Parīksāmukhasūtralaghuvriti of 
Anantaviryya (1039 A.D.), Prameyakamalamartanda of Prabha- 
1 Aupapatika, Rüjaprafni, igama, Prajfi tambudvītaprajfiāfti, 
Cenirprjā Saryaprajhapth on Ee AAA Aiki Puspacūlikā, 
venidašās. 
jo eo Samstāra, Āturapratyākkyāna, Bhaktaporijna, T. aņdulavaiyāli, 


Candavija, Devendrastava, Gaņivīja, Mahāpratyākkyāna, Virastava. 
5 Vitītka, Mahānitītha, Vyavahāra, Dasasrutaskandha, Brhatkalpa, Paficakalpa. 


172 The Jaina Philosophy [CH. 


candra (825 A.D.), Vogašāstra of Hemacandra(1088-1 172A.D.),and 
Pramananayatattvalokalamkara of Deva Siri (1086-1 169 AD). 
I am indebted for these dates to Vidyabhüsana's Indian Logic. 

It may here be mentioned that the Jains also possess a secular 
literature of their own in poetry and prose, both Sanskrit and 
Prākrit. There are also many moral tales (e.g. Samaratcca-kaha, 
Upamitabhavaprapaiica-kathà in Prakrit, and the Yasastilaka of 
Somádevaand Dhanapala’s z/akamattjarī); Jaina Sanskrit poems 
both in the Purana and Kavya style and hymns in Prakrit and 
Sanskrit are also very numerous. There are also many Jaina 
dramas. The Jaina authors have also contributed many works, 
original treatises as well as commentaries, to the scientific litera- 
ture of India in its various branches: grammar, biography, metrics, 
poetics, philosophy, etc. The contributions of the Jains to logic 
deserve special notice}, 


Some General Characteristics of the Jains. 


The Jains exist only in India and their number is a little less 
than a million and a half. The Digambaras are found chiefly in 
Southern India but also in the North, in the North-western pro- 
vinces, Eastern Rājputāna and the Punjab. The head-quarters of 
the Svetambaras are in Gujarat and Western Rājputāna, but they 
are to be found also all over Northern and Central India. 

The outfit of a monk, as Jacobi describes it, is restricted to 
bare necessaries;and these hemust beg—clothes,a blanket,analms- 
bowl, a stick, a broom to sweep the ground, a piece of cloth to cover 
his mouth when speaking lest insects should enter it?. The outfit of 
nuns is the same except that they have additional clothes, The 
Digambaras have a similar outfit, but keep no clothes, use brooms 
of peacock’s feathers or hairs of the tail of a cow (camara). The 
monks shave the head or remove the hair by plucking it out. The 
latter method of getting rid of the hair is to be preferred, and is 

regarded sometimes as an essential rite. The duties of inonks 
are very hard. They should sleep only three hours and spend 
the rest of the time in repenting of and expiating sins, meditating, 
studying, begging alms (in the afternoon), and careful inspection of 
their clothes and other things for the removal of insects. The lay- 
men should try to approach the ideal of conduct of the monks 


1 See Jacobi’s article on Jainism, Z. R, Z. 2 See Jacobi, loc. cit. 
? See Sagdaršanasamuccaya, chapter Iv. 
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by taking upon themselves particular vows, and the monks are 
reguired to deliver sermons and explain the sacred texts in 
the upāšrayas (separate buildings for monks like the Buddhist 
vihāras). The principle of extreme carefulness not to destroy any 
living being has been in monastic life carried out to its very 
last conseguences, and has shaped the conduct of the laity in a 
great measure. No layman will intentionally kill any living being, 
not even an insect, however troublesome. He will remove it care- 
fully without hurting it. The principle of not hurting any living 
being thus bars them from many professions such as agriculture, 
etc., and has thrust them into commerce}. 


Life of Mahavira. 


Mahavira, the last prophet of the Jains, was a Ksattriya of 
the Jitāta clan and a native of Vaišāli (modern Besarh, 27 miles 
north of Patna). He was the second son of Siddhartha and Trigala. 
The Svetambaras maintain that the embryo of the Tirthankara 
which first entered the womb of the Brahmin lady Devananda 
was then transferred to the womb of Trigala. This story the 
Digambaras do not believe as we have already seen. His parents 
were the worshippers of Pāršva and gave him the name Varddha- 
mana (Vira or Mahavira). He married Yasoda and had a daughter 
by her. In his thirtieth year his parents died and with the per- 
mission of his brother Nandivardhana he became a monk. After 
twelve years of self-mortification and meditation he attained 
omniscience (kevala, cf. bodhi of the Buddhists). He lived to 
preach for forty-two years more, and attained moksa (emanci- 
pation) some years before Buddha in about 480 B.C.*. 


'The Fundamental Ideas of Jaina Ontology. 


A. thing (such as clay) is seen to assume various shapes and 
to undergo diverse changes (such as the form of a jug, or 
pan, etc.), and we have seen that the Chandogya Upanisad held 
that since in all changes the clay-matter remained permanent, 
that alone was true, whereas the changes of form and state 
were but appearances, the nature of which cannot be rationally 

1 See Jacobi's article on Jainism, E. R. Z. 

2 See Hoernlé's translation of Uvāsagadasāo, Jacobi, loc. cit. and Hoernlē's articl 


on the Ājīvakas, Z. X. Æ. The Švetāmbaras, however, say that this date was 527 B.C. 
and the Digambaras place it eighteen years later. 
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demonstrated or explained. The unchangeable substance (e.g. 
the clay-matter) alone is true, and the changing forms are mere 
illusions of the senses, mere objects of name (nāma-rūpa)'. What 
we call tangibility, visibility, or other sense-gualities, have no real 
existence, for they are always changing, and are like mere phan- 
toms of which no conception can be made by the light of reason. 

The Buddhists hold that changing qualities can alone be per- 
ceived and that there is no unchanging substance behind them. 
What we perceive as clay is but some specific quality, what we 
perceive as jug is also some quality. Apart from these qualities 
we do not perceive any qualitiless substance, which the Upan- 
isads regard as permanent and unchangeable. The permanent 
and unchangeable substance is thus a mere fiction of ignorance, 
as there are only the passing collocations of qualities. Qualities 
do not imply that there are substances to which they adhere, 
for the so-called pure substance does not exist, as it can neither 
be perceived by the senses nor inferred. There are only the 
momentary passing qualities. We should regard each change of 
quality as a new existence. 

The Jains we know were the contemporaries of Buddha and 
possibly of some of the Upanisads too, and they had also a solu- 
tion to offer. They held that it was not true that substance 
alone was true and qualities were mere false and illusory ap- 
pearances, Further it was not true as the Buddhists said that 
there was no permanent substance but merely the change of 
passing qualities, for both these represent two extreme views 
and are contrary to experience. Both of them, however, contain 
some elements of truth but not the whole truth as given in 
experience. Experience shows that in all changes there are 
three elements: (1) that some collocations of qualities appear 
to remain unchanged; (2) that some new qualities are generated ; 
(3) that some old qualities are destroyed. It is true that spei 
of things are changing every minute, but all qualities are not 
changing. Thus when a jug is made, it means that the clay-lump 

has been destroyed, a jug has been generated and the clay is 

permanent, i.e. all production means that some old qualities have 

been lost, some new ones brought in, and there is some part in 

it which is permanent The clay has become lost in some form 

has generated itself in another, and remained permanent in still 
1 See Chandogya, VI. 1. 
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‘another form. It is by virtue of these unchanged qualities that a 
thing is said to be permanent though undergoing change. Thus 
when a lump of gold is turned into a rod or a ring, all the specific 
qualities which come under the connotation of the word “gold” 
are seen to continue, though the forms are successively changed, 
and with each such change some of its qualities are lost and some 
new ones are acquired. Such being the case, the truth comes to 
this, that there is always a permanent entity as represented by the 
permanence of such qualities as lead us to call it a substance in 
spite of all its diverse changes. The nature of being (sat) then is 
neither the absolutely unchangeable, nor the momentary changing 
qualities or existences, but involves them both. Being then, as is 
testified by experience, is that which involves a permanent unit, 
which is incessantly every moment losing some qualities and 
gaining new ones. The notion of being involves a permanent 
(dhruva) accession of some new qualities (uzpēda) and loss of 
some old qualities (vyaya)!. The solution of Jainism is thus'a re- 
conciliation of the two extremes of Vedantism and Buddhism on 
grounds of common-sense experience. 


The Doctrine of Relative Pluralism (anekantavada). 


This conception of being as the union of the permanent and 
change brings us naturally to the doctrine of Anekantavada or 
what we may call relative pluralism as against the extreme abso- 
lutism of the Upanisads and the pluralism of the Buddhists. 
The Jains regarded all things as anxekanta (na-ekānta), or in 
other words they held that nothing could be affirmed absolutely, 
as all affirmations were true only under certain conditions and 
limitations. Thus speaking of a gold jug, we see that its exist- 
ence as a substance (dravya) is of the nature of a collocation 
of atoms and not as any other substance such as space (ahaéa), 
ie. a gold jug is a dravya only in one sense of the term and 
not in every sense; so it is a Zravya in the sense that it is a 
collocation of atoms and not a dravya in the sense of space or 
time (£2/2). It is thus both a dravya and not a dravya at one 
and the same time. Again it is atomic in the sense that it is a 
composite of earth-atoms and not atomic in the sense that it is 


1 See Zattvārthūdhigamasūtra, and Guņaratna's treatment of Jainism in $agdar- 
fanasamuccaya. 
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nota composite of water-atoms. Againitisa composite of earth- 
atoms only in the sense that gold is a metallic modification of 
earth, and not any other modification of earth as clay or stone. 
Its being constituted of metal-atoms is again true in the sense 
that it is made up of gold-atoms and not of iron-atoms. It 
is made up again of gold-atoms in the sense of melted and un- 
sullied gold and not as gold in the natural condition. It is again 
made up of such unsullied and melted gold as has been hammered 
and shaped by the goldsmith Devadatta and not by Yajfiadatta. 
Its being made up of atoms conditioned as above is again only 
true in the sense that the collocation has been shaped as a jug 
and not as a pot and so on. Thus proceeding in a similar manner 
the Jains say that all affirmations are true of a thing only ina 
certain limited sense. All things (vastw) thus possess an infinite 
number of qualities (anantadharmatmakam vastu), each of which 
can only be affirmed in a particular sense, Such an ordinary thing 
as a jug will be found to be the object of an infinite number of 
affirmations and the possessor of an infinite number of qualities 
from infinite points of view, which are all true in certain restricted 
senses and not absolutely. Thus in the positive relation riches 
cannot be affirmed of poverty but in the negative relation such 
an affirmation is possible as when we say “the poor man has no 
riches" The poor man possesses riches not in a positive but in 
a negative way. Thus in some relation or other anything may be 
affirmed of any other thing, and again in other relations the very 
same thing cannot be affirmed of it. The different standpoints 
from which things (though possessed of infinite determinations) 
can be spoken of as possessing this or that quality or as ap- 
pearing in relation to this or that, are technically called zaya?, 


The Doctrine of Nayas. 


In framing judgments about things there are two ways open 
to us, firstly we may notice the manifold qualities and character- 
istics of anything but view them as unified in the thing; thus when 
we say "this is a book” we do not look at its characteristic 
qualities as being different from it, but rather the qualities or 

characteristics are perceived as having no separate existence from 


? See Gunaratna on Jainamata in Saddarfanasamuccaya, 
Zattvārthkādhigamasūtra. 


1 See Zattvārthādhigamasūtra, and Visesēvatyaka bhasya, 


PP. 211, etc., and also 


Pp. 895-923. 
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the thing. Secondly we may notice the qualities separately and 
regard the thing as a mere non-existent fiction (cf. the Buddhist 
view); thus I may speak of the different qualities of the book 
separately and hold that the qualities of things are alone percep- 
tible and the book apart from these cannot be found. These two 
points of view are respectively called dravyanayaand paryayanaya’. 
The dravyanaya again shows itself in three forms, and paryāya- 
naya in four forms, of which the first form only is important for 
our purposes, the other three being important rather from the 
point of view of grammar and language had better be omitted 
here. The three nayas under dravyanaya are called naigama-naya, 
samgraha-naya and vyavahara-naya. 

When we speak of a thing from a purely common sense point 
of view, we do not make our ideas clear or precise. Thus I may 
hold a book in my hand and when asked whether my hands are 
empty, I may say, no, I have something in my hand, or I may say, 
I have a book in my hand. It is evident that in the first answer 
I looked at the book from the widest and most general point of 
view as a "thing," whereas in the second I looked at it in its 
special existence as a book. Again I may be reading a page of 
a book, and I may say I am reading a book, but in reality I was 
reading only one of the pages of the book. I may be scribbling 
on loose sheets, and may say this is my book on Jaina philosophy, 
whereas in reality there were no books but merely some loose 
sheets. This looking at things from the loose common sense view, 
in which we do not consider them from the point of view of their 
most general characteristic as “being” or as any of their special 
characteristics, but simply as they appear at first sight, is techni- 
cally called the naigama standpoint. This empirical view probably 
proceeds on the assumption that a thing possesses the most 
general as well as the most special qualities, and hence we may 
lay stress on any one of these at any time and ignore the other 
ones, This is the point of view from which according to the 
Jains the Nyāya and Vaisesika schools interpret experience. 

Samgraha-naya is the looking at things merely from the 
most general point of view. Thus we may speak of all individual 
things from their most general and fundamental aspect as “being.” 
This according to the Jains is the Vedanta way of looking at 
things. 

1 Syadvadamanjari, pp. 171-173- 
D. 12 
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The vyavahāra-naya standpoint holds that the real essence 
of things is to be regarded from the point of view of actual prac- 
tical experience of the thing, which unifies within it some general 
as well as some special traits, which has been existing from past 
times and remain in the future, but yet suffer trifling changes 
all the while, changes which are serviceable to us in a thousand 
ways. Thus a “book” has no doubt some general traits, shared 
by all books, but it has some special traits as well. Its atoms are 
continually suffering some displacement and rearrangement, but 
yet it has been existing as a book for some time past and will 
exist for some time in the future as well. All these characteristics, 
go to make up the essence of the “book” of our everyday ex- 
perience, and none of these can be separated and held up as being 
the concept of a “book.” This according to the Jains is the 
Samkhya way of looking at things. 

The first view of paryāya-naya called z7usztra is the Buddhist 
view which does not believe in the existence of the thing in the 
past or in the future, but holds that a thing is a mere conglomera- 
tion of characteristics which may be said to produce effects at 
any given moment. At each new moment there are new colloca- 
tions of new qualities and it is these which may be regarded as 
the true essence of our notion of things'. 

The nayas as we have already said are but points of view, or 
aspects of looking at things, and as such are infinite in number. 
The above four represent only a broad classification of these. The 
Jains hold that the Nyāya-Vaišesika, the Vēdanta, the Samkhya, 
and the Buddhist, have each tried to interpret and systematize 
experience from one of the above four points of view, and each re- 
gards the interpretation from his point of view as being absolutely 
true to the exclusion of all other points of view. This is their error 
(nayabhasa), for each standpoint represents only one of the many 
points of view from which a thing can be looked at. The affirma- 
tions from any point of view are thus true in a limited sense and 
under limited conditions. Infinite numbers of affirmations may 

be made of things from infinite points of view. Affirmations or 
judgments according to any naya or standpoint cannot therefore 
be absolute, for even contrary affirmations of the very selfsame 


1 The other standpoints of paryāya-naya, which represent grammatical and lin- 
guistic points of view, are fabda-naya, samabhiridha-naya, and evambhiita-naya. See 
Vifesávafya&a bhasya, pp. 895-923. 


Bt ee 


vr] Syādvāda 179 


things may be held to be true from other points of view. The 
truth of each affirmation is thus only conditional, and incon- 
ceivable from the absolute point of view. To guarantee correctness 
therefore each affirmation should be preceded by the phrase syaz 
(may be). This will indicate that the affirmation is only relative, 
made somehow, from some point of view and under some reser- 
vations and not in any sense absolute. There is no judgment 
which is absolutely true, and no judgment which is absolutely 
false. All judgments are true in some sense and false in another. 
This brings us to the famous Jaina doctrine of Syadvada'. 


The Doctrine of Syādvāda. 


The doctrine of Syadvada holds that since the most contrary 
characteristics of infinite variety may be associated with a thing, 
affirmation made from whatever standpoint (maya) cannot be re- 
gardcd as absolute. All affirmations are true (in some syādasti or 
“may be it is” sense); all affirmations are false in some sense; 
all affirmations are indefinite or inconceivable in some sense 
(syādavaktar ya); all affirmations are true as well as false in some 
sense (syadasti syannasti); all affirmations are true as well as in- 
definite (syadasti cavaktavyasca); all affirmations are false as well 
as indefinite; all affirmations are true and false and indefinite in 
some sense (syādzsti syānnāsti syadavaktavyasca), Thus we may 
say “the jug is” or the jug has being, but it is more correct to 
say explicitly that “may be (sy@z) that the jug is,” otherwise if 
“being” here is taken absolutely of any and every kind of being, 
it might also mean that there is a lump of clay or a pillar, or a 
cloth or any other thing. The existence here is limited and defined 
by the form of the jug. “The jug is” does not mean absolute 
existence but a limited kind of existence as determined by the 
form of the jug, “The jug is” thus means that a limited kind of 
existence, namely the jug-existence is affirmed and not existence 
in general in the absolute or unlimited sense, for then the sentence 
“the jug is” might as well mean “the clay is,” “the tree is,” “the 
cloth is,” etc. Again the existence of the jug is determined by the 
negation of all other things in the world; each quality or charac- 
teristic (such as red colour) of the jug is apprehended and defined 
by the negation of all the infinite varieties (such as black, blue, 
golden), etc., of its class, and it is by the combined negation of all 

1 See Visesdvatyaka bhāsya, pp. 895, etc., and Syādvādamatīijarī, pp. 170, etc. 
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the infinite number of characteristics or qualities other than those 
constituting the jug that a jug may be apprehended or defined. 
What we call the being of the jug is thus the non-being of all the 
rest except itself. Thus though looked at from one point of view 
the judgment "the jug is" may mean affirmation of being, looked 
at from another point of view it means an affirmation of non-being 
(of all other objects). Thus of the judgment “the jug is" one may 
say, may be it is an affirmation of being (syadasti), may be it is a 
negation of being (syannasti); or I may proceed in quite another 
way and say that "the jug is" means “this jug is here," which 
naturally indicates that ^this jug is not there" and thus the judg- 
ment “the jug is” (ie. is here) also means that “the jug is not 
there,” and so we see that the affirmation of the being of the jug 
is true only of this place and false of another, and this justifies us 
in saying that “may be that in some sense the jug is,” and “may 
be in some sense that the jug is not.” Combining these two 
aspects we may say that in some sense “may be that the jug is,” 
and in some sense “may be that the jug is not.” We understood 
here that if we put emphasis on the side of the characteristics 
constituting being, we may say “the jug is,” but if we put emphasis 
on the other side, we may as well say “the jug is not.” Both the 
affirmations hold good of the jug according as the emphasis is 
put on either side. But if without emphasis on either side we try 
‘to comprehend the two opposite and contradictory judgments 
regarding the jug, we see that the nature of the jug or of the ex- 
istence of the jug is indefinite, unspeakable and inconceivable— 
avaktavya, for how can we affirm both being and non-being of 
the same thing, and yet such is the nature of things that we cannot 
but do it. Thus all affirmations are true, are not true, are both 
true and untrue, and are thus unspeakable, inconceivable, and 
indefinite. Combining these four again we derive another three 
(1) that in some sense it may be that the jug is, and (2) is set 
unspeakable, or (3) that the jug is not and is unspeakable, or 
finally that the jug is, is not, and is unspeakable. Thus the Jains 
hold that no affirmation, or judgment, is absolute in its nature, each 
is true in its own limited sense only, and for each one of them any 
of the above seven alternatives (technically called saptabhangi) 
holds good L The Jains say that other Indian systems each from 
its own point of view asserts itself to be the absolute and the only 


! See Syaduddamastjeriy with Hemacandra's commentary; pp. 166, ete. 
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point of view. They do not perceive that the nature of reality 
is such that the truth of any assertion is merely conditional, 
and holds good only in certain conditions, circumstances, or 
senses (upādki). It is thus impossible to make any affirmation 
which is universally and absolutely valid. For a contrary or 
contradictory affirmation will always be found to hold good of 
any judgment in some sense or other. As all reality is partly 
permanent and partly exposed to change of the form of losing 
and gaining old and new qualities, and is thus relatively perma- 
nent and changeful, so all our affirmations regarding truth are also 
only relatively valid and invalid. Being, non-being and indefinite, 
the three categories of logic, are all equally available in some sense 
or other in all their permutations for any and every kind of 
judgment. There is no universal and absolute position or negation, 
and all judgments are valid only conditionally. The relation of 
the naya doctrine with the syadvada doctrine is therefore this, that 
for any judgment according to any and every naya there are as 
many alternatives as are indicated by syadvada. The validity of 
such a judgment is therefore only conditional. If this is borne 
in mind when making any judgment according to any naya, 
the naya is rightly used. If, however, the judgments are made ab- 
solutely according to any particular naya without any reference to 
other nayas as required by the syadvada doctrine the nayas are 
wrongly used as in the case of other systems, and then such 


judgments are false and should therefore be called false nayas 
(nayabhasa):. 


Knowledge, its value for us. 


The Buddhist Dharmottara in his commentary on Vyayabindu 
says that people who are anxious to fulfil some purpose or end in 
which they are interested, value the knowledge which helps them 
to attain that purpose. It is because knowledge is thus found 
to be useful and sought by men that philosophy takes upon it the 
task of examinirg the nature of true knowledge (samyagjfana or 
pramāņa). The main test of true knowledge is that it helps us 
to attain our purpose. The Jains also are in general agreement 
with the above view of knowledge of the Buddhists*. They also 


1 The earliest mention of the doctrine of syadvada and saptabhangi probably occurs 
in Bhadrabahu’s (433-357 B.C.) commentary Sutrakytanganiryukti. 

? See Pramāņa-naya-tattvālokālamkāra (Benares), p. 26; also Pariksd-mukha- 
sūtra-vrīti (Asiatic Society), ch. 1. 
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say that knowledge is not to be valued for its own sake. The 
validity (prāmānya) of anything consists in this, that it directly 
helps us to get what is good for us and to avoid what is bad 
for us. Knowledge alone has this capacity, for by it we can 
adapt ourselves to our environments and try to acquire what 
is good for us and avoid what is badi The conditions that 
lead to the production of such knowledge (such as the presence 
of full light and proximity to the eye in the case of seeing an 
object by visual perception) have but little relevancy in this con- 
nection. For we are not concerned with how a cognition is 
produced, as it can be of no help to us in serving our purposes. 
It is enough for us to know that external objects under certain 
conditions assume such a special fitness (yogyata) that we can 
have knowledge of them. We have no guarantee that they 
generate knowledge in us, for we are only aware that under 
certain conditions we know a thing, whereas under other con- 
ditions we do not know it* The enquiry as to the nature of the 
special fitness of things which makes knowledge of them pos- 
sible does not concern us. Those conditions which confer such 
a special fitness on things as to render them perceivable have but 
little to do with us; for our purposes which consist only in the 
acquirement of good and avoidance of evil, can only be served by 
knowledge and not by those conditions of external objects. 
Knowledge reveals our own self as a knowing subject as well 
as the objects that are known by us. We have no reason to 
suppose (like the Buddhists) that all knowledge by perception of 
external objects is in the firstinstanceindefinite and indeterminate, 
and that all our determinate notions of form, colour, size and other 
characteristics of the thing are not directly given in our perceptual 
experience, but are derived only by imagination (w¢preksa), and 
that therefore true perceptual knowledge only certifies the validity 
of the indefinite and indeterminate crude sense data (nirvikalpa 
jhāna). Experience shows that true knowledge on the one hand 
reveals us as subjects or knowers, and on the other hand gives 
a correct sketch of the external objects in all the diversity of 
their characteristics. It is for this reason that knowledge is our 
immediate and most prominent means of serving our purposes, 


1 Pramāņa-naya-tattvālokālamkāra, p. 26. 


2 See Pariksa-mukha-sutra, 1I. 9, and its vrtti, and also the concluding vrtti of 
ch. 11. 2 
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Of course knowledge cannot directly and immediately bring to 
us the good we want, but since it faithfully communicates to us 
the nature of the objects around us, it renders our actions for the 
attainment of good and the avoidance of evil, possible; for if 
knowledge did not possess these functions, this would have been 
impossible. The validity of knowledge thus consists in this, that 
it is the most direct, immediate, and indispensable means for 
serving our purposes. So long as any knowledge is uncontra- 
dicted it should be held as true. False knowledge is that 
which represents things in relations in which they do not exist. 
When a rope in a badly lighted place gives rise to the illusion of 
a snake, the illusion consists in taking the rope to be a snake, i.e. 
perceiving a snake where it does not exist. Snakes exist and 
ropes also exist, there is no untruth in that’. The error thus con- 
sists in this, that the snake is perceived where the rope exists. 
The perception of a snake under relations and environments in 
which it was not then existing is what is meant by error here. 
What was at first perceived as a snake was later on contradicted 
and thus found false. Falsehood therefore consists in the mis- 
representation of objective facts in experience. True knowledge 
therefore is that which gives such a correct and faithful repre- 
sentation of its object as is never afterwards found to be contra- 
dicted. Thus knowledge when imparted directly in association 
with the organs in sense-perception is very clear, vivid, and 
distinct, and is called perceptional (pratyaksa); when attained 
otherwise the knowledge is not so clear and vivid and is then 
called non-perceptional (paroksa?). 


Theory of Perception. 

The main difference of the Jains from the Buddhists in the 
theory of perception lies, as we have already seen, in this, that the 
Jains think that perception (pratyaksa) reveals to us the external 
objects just as they are with most of their diverse characteristics of 
colour, form, etc., and also in this, that knowledge arises in the soul 

1 Illusion consists in attributing such spatial, temporal or other kinds of relations 
to the objects of our judgment as do not actually exist, but the objects themselves 
actually exist in othe: relations. When I mistake the rope for the snake, the snake 
actually exists though its relationing with the “‘ this” as “ this is a snake ” does not 
exist, for the snake is not the rope. This illusion is thus called satž4yāti or misrelationing 
of existents (sat). 

2 See Jaina-tarka-vāritika of Siddhasena, ch. 1., and vrtti by Santyacarya, 
Pramāņanayatattvālokālarmkāra, ch. 1., Parīksā-mukha-sūtra-vrtti, ch. 1. 
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from within it as if by removing a veil which had been covering it 
before. Objects are also not mere forms of knowledge (as the Vi- 
jfianavadin Buddhist thinks) but are actually existing. Knowledge 
of external objects by perception is gained through the senses. 
The exterior physical sense such as the eye must be distinguished 
from the invisible faculty or power of vision of the soul, which 
alone deserves the name of sense. We have five such cognitive 
senses. But the Jains think that since by our experience we are 
only aware of five kinds of sense knowledge corresponding to the 
five senses, it is better to say that it is the “self” which gains of 
itself those different kinds of sense-knowledge in association with 
those exterior senses as if by removal of a covering, on account 
of the existence of which the knowledge could not reveal itself 
before. The process of external perception does not thus involve 
the exercise of any separate and distinct sense, though the rise 
of the sense-knowledge in the soul takes place in association with 
the particular sense-organ such as eye, etc. The soul is in touch 
with all parts of the body, and visual knowledge is that knowledge 
which is generated in the soul through that part of it which is 
associated with, or is in touch with the eye. To take an example, 
I look before me and see a rose. Before looking at it the know- 
ledge of rose was in me, but only in a covered condition, and 
hence could not get itself manifested. The act of looking at the 
rose means that such a fitness has come into the rose and into 
myself that the rose is made visible, and the veil over my know- 
ledge of rose is removed. When visual knowledge arises, this 
happens in association with the eye; I say that I see through 
the visual sense, whereas in reality experience shows that I have 
only a knowledge of the visual type (associated with eye). As 
experience does not reveal the separate senses, it is unwarrantable 
to assert that they have an existence apart from the self. Pro- 
ceeding in a similar way the Jains discard the separate existence 
of manas (mind-organ) also, for manas also is not given in ex- 
perience, arid the hypothesis of its existence is unnecessary, as 
self alone can serve its purpose}. Perception of an object means 
1 Tanna indriyam bhautiham kim tu ātmāca indriyam...anupahatacaksurddidesesu 
eva dtmanah karmaksayotašamastenāsthagitagavāksatulyāni caksurādīni upakaraņāni. 
Jaina- Vāttika- Vytti, Yt. p. 98. In many places, however, the five senses, such as 
eye, ear, etc., are mentioned as senses, and living beings are often classified according 


to the number of senses they possess. (See Pramāņamimāmsā. See also Tattvartha- 
dAtgamasitra, ch. 11. etc.) But this is with reference to the sense organs. The denial 
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that the veil of ignorance upon the “self” regarding the object has 
been removed. Inwardly this removal is determined by the 
karma of the individual, outwardly it is determined by the pre- 
sence of the object of perception, light, the capacity of the sense 
organs, and such other conditions. Contrary to the Buddhists 
and many other Indian systems, the Jains denied the existence 
of any nirvikalpa (indeterminate) stage preceding the final savi- 
kalpa (determinate) stage of perception. There was a direct 
revelation of objects from within and no indeterminate sense- 
materials were necessary for the development of determinate 
perceptions. We must contrast this with the Buddhists who 
regarded that the first stage consisting of the presentation of in- 
determinate sense materials was the only valid part of perception. 
The determinate stage with them is the result of the application 
of mental categories, such as imagination, memory, etc., and hence 
does not truly represent the presentative part’. 


Non-Perceptual Knowledge. 


Non-perceptual knowledge (faroksa) differs from pratyaksa 
in this, that it does not give us so vivid a picture of objects as the 
latter. Since the Jains do not admit that the senses had any func- 
tion in determining the cognitions of the soul, the only distinction 
they could draw between perception and other forms of knowledge 
was that the knowledge of the former kind (perception) gave us 
clearer features and characteristics of objects than the latter. 
Paroksa thus includes inference, recognition, implication, memory, 
etc.; and this knowledge is decidedly less vivid than perception. 

Regarding inference, the Jains hold that it is unnecessary to 
have five propositions, such as: (1) “the hill is fiery,” (2) “because 
of smoke,” (3) “wherever there is smoke there is fire, such as the 
kitchen,” (4) “this hill is smoky,” (5) “therefore it is fiery,” called 
respectively pratind, hetu, drstanta, upanaya and nigamana, eX- 
cept for the purpose of explicitness. It is only the first two 
propositions which actually enter into the inferential process 
(Prameyakamalamartanda, pp. 108, 109). When we make an 
of separate senses is with reference to admitting them as entities or capacities having 
a distinct and separate category of existence from the soul. The sense organs are like 
windows for the soul to look out. They cannot thus modify the sense-knowledge 
which rises in the soul by inward determination; for it is already existent in it; the 


perceptual process only means that the veil which was observing it is removed. 
1 Prameyakamalamartanda, pp. 8-11. 
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inference we do not proceed through the five propositions as 
above. They who know that the reason is inseparably connected 
with the probandum either as coexistence (sahabhāva) or as in- 
variable antecedence (£razabAiàva) will from the mere statement 
of the existence of the reason (e.g. smoke) in the hill jump to the 
conclusion that the hill has got fire. A syllogism consisting of 
five propositions is rather for explaining the matter to a child 
than for representing the actual state of the mind in making an 


inference’. f 
As regards proof by testimony the Jains do not admit the 


authority of the Vedas, but believe that the Jaina scriptures give 
us right knowledge, for these are the utterances of persons who 
have lived a worldly life but afterwards by right actions and 
right knowledge have conquered all passions and removed all 
ignorance?, 


Knowledge as Revelation. 


The Buddhists had affirmed that the proof of the existence of 
anything depended upon the effect that it could produce on us. 
That which could produce any effect on us was existent, and that 


2 As regards concomitance (vyāfti) some of the Jaina logicians like the Buddhists 
prefer antarvyāfti (between smoke and fire) to bahirvyāpti (the place containing smoke 
with the place containing fire). They also divide inference into two classes, sed7tha- 
mumāna for one’s own self and ģarārthānumāna for convincing others. It may not 
be out of place to note that the earliest Jaina view as maintained by Bhadrabahu in his 
Dašavaikālikaniryukti was in favour of ten Propositions for making an inference; 
(1) Pratijūā (e.g. non-injury to life is the greatest virtue), (2) Pratijfāvibhakti (non-in- 
Jury to life is the greatest virtue according to Jaina scriptures), (3) Hetu (because those 
who adhere to non-injury are loved by gods and it is meritorious to do them honour), 
(4) Hetu vibhakti (those who do so are the only persons who can live in the highest 
places of virtue), (5) Vipaksa (but even by doing injury one may Prosper and even by 
reviling Jaina scriptures one may attain merit asis the case with Brahmins), (6) Vipaksa 

pratisedha (it is not so, it is impossible that those who despise Jaina scriptures should 
be loved by gods or should deserve honour), (7) Drstānta (the Arhats take food from 
householders as they do not like to cook themselves for fear of killing insects), (8) 45- 


formal point of view many of these are irrelevant. When Vātsyāyana in his Vyaya- 
sūtrabhāsya, 1. 1. 32, says that Gautama introduced the doctrine of five Piopeaiticiljas 
against the doctrine of ten propositions as held by other logicians, he probably had 
this Jaina view in his mind. u 

2 See /ainatarkavārttika, and Parīksāmukhasūtravriti, and Saddaršanasamuccaya 
with Guņaratna on Jainism. ma d 
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which could not non-existent. In fact production of effect was 
with them the only definition of existence (being). Theoretically 
each unit of effect being different from any other unit of effect, 
they supposed that there was a succession of different units of 
effect or, what is the same thing, acknowledged a succession of 
new substances every moment. All things were thus momentary. 
The Jains urged:that the reason why the production of effect 
may: be regarded as the only proof of being is that we can assert 
only that thing the existence of which is indicated by a corre- 
sponding experience. When we have a unit of experience we 
suppose the existence of the object as its ground. This being so, 
the theoretical analysis of the Buddhists that each unit of effect 
produced in us is not exactly the same at each new point of time, 
and that therefore all things are momentary, is fallacious; for ex- 
perience shows that not all of an object is found to be changing 
every moment; some part of it (e.g. gold in a gold ornament) is 
found to remain permanent while other parts (e.g. its form as ear- 
rings or bangles) are seen to undergo change. How in the face 
of such an experience can we assert that the whole thing vanishes 
every moment and that new things are being renewed at each 
succeeding moment? Hence leaving aside mere abstract and 
unfounded speculations, if we look to experience we find that the 
conception of being or existence involves a notion of permanence 
associated with change—favyaya (acquirement of new qualities 
and the loss of old ones). The Jains hold that the defects of other 
systems lie in this, that they interpret experience only from one 
particular standpoint (zaya) whereas they alone carefully weigh 
experience from all points of view and acquiesce in the truths 
indicated by it, not absolutely but under proper reservations and 
limitations. The Jains hold' that in formulating the doctrine of 
arthakriyākāritva the Buddhists at first showed signs of starting 
on their enquiry on the evidence of experience, but soon they 
became one-sided in their analysis and indulged in unwarrantable 
abstract speculations which went directly against experience. 
Thus if we go by experience we can neither reject the self nor 
the external world as some Buddhists did. Knowledge which 
reveals to us the clear-cut features of the external world certifies 
at the same time that such knowledge is part and parcel of myself 
as the subject. Knowledge is thus felt to be an expression of my 
own self. We do not perceive in experience that knowledge 
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in us is generated by the external world, but there is in us the 
rise of knowledge and of certain objects made known to us by it. 
The rise of knowledge is thus only parallel to certain objective 
collocations of things which somehow have the special fitness 
that they and they alone are perceived at that particular moment. 
Looked at from this point of view all our experiences are centred 
in ourselves, for determined somehow, our experiences come to us 
as modifications of our own self. Knowledge being a character 
of the self, it shows itself as manifestations of thé self independent 
of the senses. No distinction should be made between a conscious 
and an unconscious element in knowledge as Samkhya does. Nor 
should knowledge be regarded as a copy of the objects which it 
reveals, as the Sautrāntikas think, for then by copying the materi- 
ality of the object, knowledge would itself become material. 
Knowledge should thus be regarded as a formless quality of the 


self revealing all objects by itself. But the Mimamsa view that the, 


validity (pr@mazya) of all knowledge is proved by knowledge it- 
self (svatakpramanya) is wrong. Both logically and psychologically 
the validity of knowledge depends upon outward correspondence 
(samvāda) with facts. But in those cases where by previous 
knowledge of correspondence a right belief has been produced 
there may be a psychological ascertainment of validity without 
reference to objective facts (pramanyamutpattau parata eva 
Jřaptau svakārye ca svatah paratasca abhyasanabhyasapeksaya). 
The objective world exists as it is certified by experience. But 
that it generates knowledge in us is an unwarrantable hypo- 
thesis, for knowledge appears asa revelation of our own self. This 
brings us to a consideration of Jaina metaphysics, 


The Jivas. 


Y The Jains say that experience shows that all things may be 
divided into the living (jive) and the non-living (ajiva). The 
principle of life is entirely distinct from the body, and it is most 
erroneous to think that life is either the product or the propert: 
of the body. It is on account of this life-principle that the body 
appears to be living ‘This principle is the soul. The soul is 
directly perceived (by introspection) just as the external things 
are. It is not a mere symbolical object indicated by 


a phrase or 
1 Prameyakamalamértanda, Pp. 38-43. 
3 See Jaina Varttika, p- 60. 
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a description. This is directly against the view of the great 
Mīmāmsā authority Prabhakara’. The soul in its pure state is 
possessed of infinite perception (ananta-daršana), infinite know- 
ledge (ananta-jhāna), infinite bliss (ananta-sukha) and infinite 
power (ananta-virya)’. Itisall perfect. Ordinarily however, with 
the exception of a few released pure souls (mukta-jīva), all the 
other jīvas (samsarin) have all their purity and power covered with 
a thin veil of karma matter which has been accumulating in them 
from beginningless time. These souls are infinite innumber. They 
are substances and are eternal. They in reality occupy innumer- 
able space-points in our mundane world (dokakasa), havea limited 
size (madhyama-tarimāņa) and are neither all-pervasive (vibEu) 
nor atomic (ayu); it is on account of this that jzva is called 

ivāstikāya. The word astikāya means anything that occupies 
space or has some pervasiveness; but these souls expand and 
contract themselves according to the dimensions of the body 
which they occupy at any time (bigger in the elephant and 
smaller in the ant life). It is well to remember that according to 
the Jains the soul occupies the whole of the body in which it 
lives, so that from the tip of the hair to the nail of the foot, 
wherever there may be any cause of sensation, it can at once feel 
it. The manner in which the soul occupies the body is often ex- 
plained as being similar to the manner in which a lamp illumines 
the whole room though remaining in one corner of the room. The 
Jains divide the jivas according to the number of sense-organs 
they possess. The lowest class consists of plants, which possess 
only the sense-organ of touch. The next higher class is that 
of worms, which possess two sense-organs of touch and taste. 
Next come the ants, etc., which possess touch, taste, and smell. 
The next higher one that of bees, etc., possessing vision in 
addition to touch, taste, and smell. The vertebrates possess all 
the five sense-organs. The higher animals among these, namely 
men, denizens of hell, and the gods possess in addition to these 
an inner sense-organ namely manas by virtue of which they are 

1 See Prameyakamalamartanda, p. 33- 

2 The Jains distinguish between daršana and jflana. Daršana is the knowledge of 
things without their details, e.g. I see a cloth. Jfiana means the knowledge of details, 
e.g. I not only see the cloth, but know to whom it belongs, of what quality it is, 
where it was prepared, etc. In all cognition we have first darsana and then jfiana. 


The pure souls possess infinite general perception of all things as well as infinite 
knowledge of all things in all their details. 
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called rational (s2727 2) while the lower animals have no reason 
and are called asa. 

Proceeding towards the lowest animal we find that the Jains 
regard all the four elements (earth, water, air, fire) as being ani- 
mated by souls. Thus particles of earth, etc., are the bodies of 
souls, called earth-lives, etc. These we may call elementary lives; 
they live and die and are born again in another elementary body. 
These elementary lives are either gross or subtle; in the latter case 
they are invisible. The last class of one-organ lives are plants. 
Of some plants each is the body of one soul only; but of other 
plants, each is an aggregation of embodied souls, which have all 
the functions of life such as respiration and nutrition in common. 
Plants in which only one soul is embodied are always gross; they 
exist in the habitable part of the world only. But those plants 
of which each is a colony of plant lives may also be subtle and 
invisible, and in that case they are distributed all over the world. 
The whole universe is full of minute beings called zzgodas; they 
are groups of infinite number of souls forming very small clusters, 
having respiration and nutrition in common and experiencing ex- 
treme pains. The whole space of the world is closely packed with 
them like a box filled with powder. The nigodas furnish the supply 
of souls in place of those that have reached Moksa. But an 

infinitesimally small fraction of one single nigoda has sufficed to 
replace the vacancy caused in the world by the Nirvana of all the 
souls that have been liberated from beginningless past down to 
the present. Thus it is evident the samsāra will never be empty 
of living beings. Those of the xigodas who long for development 
come out and contiune their course of. progress through successive 
stages’. 

Karma Theory. 


It is on account of their merits or demerits that the jivas are 
born as gods, men, animals, or denizens of hell. We have already 
noticed in Chapter III that the cause of the embodiment of soul 
is the presence in it of karma matter. The natural perfections of 
the pure soul are sullied by the different kinds of karma matter. 

Those which obscure right knowledge of details ( Jana) are 
called jānāvaraņīja, those which obscure right perception 
(darsana) as in sleep are called darsanavaraniya, those which 


1 See Jacobi's article on Jainism, Z. R. Æ., and Zožapražāša, vi. pp. 31 ff. 
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obscure the bliss-nature of the soul and thus produce pleasure and 
pain are vedaniya, and those which obscure the right attitude of the 
soul towards faith and right conduct mohaniya’. In addition to 
these four kinds of karma there are other four kinds of karma which 
determine (1) the length of life in any birth, (2) the peculiar body 
with its general and special qualities and faculties, ( 3) the nation- 
ality, caste, family, social standing, etc., (4) the inborn energy of the 
soul by the obstruction of which it prevents the doing of a good 
action when there is a desire to do it. These are respectively called 
(1) ayuska karma, (2) nama karma, (3) gotra karma, (4) antarāya 
karma. By our actions of mind, speech and body, we are con- 
tinually producing certain subtle karma matter which in the first 
instance is called bhava karma, which transforms itself into dravya 
karma and pours itself into the soul and sticks there by coming 
into contact with the passions (kasāya) of the soul. These act like 
viscous substances in retaining the inpouring karma matter. This 
matter acts in eight different ways and it is accordingly divided 
into eight classes, as we have already noticed. This karma is the 
cause of bondage and sorrow. According as good or bad karma 
matter sticks to the soul it gets itself coloured respectively as 
golden, lotus-pink, white and black, blue and grey and they are 
called the /esyas. The feelings generated by the accumulation of 
the karma-matter are called čXāva-/ešyā and the actual coloration 
of the soul by it is called dvavya-lesya. According as any karma 
matter has been generated by good, bad, or indifferent actions, it 
gives us pleasure, pain, or feeling of indifference. Even the know- 
ledge that we are constantly getting by perception, inference, etc., 
is but the result of the effect of karmas in accordance with which 
the particular kind of veil which was obscuring any particular kind 
of knowledge is removed at any time and we have a knowledge 
of a corresponding nature. By our own karmas the veils over our 
knowledge, feeling, etc., are so removed that we have just that 
kind of knowledge and feeling that we deserved to have. All 
knowledge, feeling, etc., are thus in one sense generated from 
within, the external objects which are ordinarily said to be 
generating them all being but mere coexistent external con- 
ditions. 


1 The Jains acknowledge five kinds of knowledge: (1) matijfana (ordinary cog- 
nition), (2) Sruti (testimony), (3) avadki (supernaturai cognition), (4) xzanažparyāva 
(thought-reading), (5) &eva/a-j2àna (omniscience). 
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After the effect of a particular karma matter (karma-vargaņā) 
is once produced, it is discharged and purged from off the soul. 
This process of purging off the karmas is called zzz/ara. If no 
new karma matter should accumulate then, the gradual purging 
off of the karmas might make the soul free of karma matter, but as 
it is, while some karma matter is being purged off, other karma 
matter is continually pouring in, and thus the purging and 
binding processes continuing simultaneously force the soul to 
continue its mundane cycle of existence, transmigration, and re- 
birth. After the death of each individual his soul, together with 
its karmic body (AaérmanaSarira), goes in a few moments to the 
place of its new birth and there assumes a new body, expanding 
or contracting in accordance with the dimensions of the latter. 

In the ordinary course karma takes effect and produces its 
proper results, and at such a stage the soul is said to be in the 
audayika state. By proper efforts karma may however be pre- 
vented from taking effect, though it still continues to exist, and 
this is said to be the aupasamika state of the soul. When karma 
is not only prevented from operating but is annihilated, the soul 
is said to be in the ksāyiža state, and it is from this state that 
Moksa is attained. There is, however, a fourth state of ordinary 
good men with whom some karma is annihilated, some neutralized, 

and some active (Asayopasamtka)}. 


Karma, Asrava and Nirjara. 


It is on account of karma that the souls have to suffer all 
the experiences of this world process, including births and re- 
births in diverse spheres of life as gods, men or animals, or insects. 
The karmas are certain sorts of infra-atomic particles of matter 
(karma-varganā). The influx of these karma particles into the 
soul is called āsrava in Jainism. These karmas are produced by 
body, mind, and speech. The āsravas represent the channels or 
modes through which the karmas enter the soul, just like the 
channels through which water enters into a pond. But the Jains 

distinguish between the channels and the karmas which actually 
1 The stages through which a developing soul passes are technically called guza- 
sthanas which are fourteen in number. The first three stages represent the growth of 
faith in Jainism, the next five stages are those in which all the passions are controlled, 
in the next four stages the ascetic practises yoga and destroys all his karmas, at the 


thirteenth stage he is divested of all karmas but he still practises yoga and at the 
fourteenth stage he attains liberation (see Dravyasamgrahavrtti, 13th verse). 
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enter through those channels. Thus they distinguish two kinds 
of āsravas, bhavasrava and karmasrava. Bhāvāsrava means the 
thought activities of the soul through which or on account of 
which the karma particles enter the soul’, Thus Nemicandra 
says that bhāvāsrava is that kind of change in the soul (which 
is the contrary to what can destroy the karmāsrava), by which 
the karmas enter the soul?. Karmasrava, however, means the 
actual entrance of the karma matter into the soul. "These 
bhāvāsravas are in general of five kinds, namely delusion 
(mithyatva), want of control (aviratt), inadvertence (tramāda), 
the activities of body, mind and speech (yoga) and the pas- 
sions (kasayas). Delusion again is of five kinds, namely ekanta 
(a false belief unknowingly accepted and uncritically followed), 
viparita (uncertainty as to the exact nature of truth), vaya 
(retention of a belief knowing it to be false, due to old habit), 
samšaya (doubt as to right or wrong) and ajfana (want of any 
belief due to the want of application of reasoning powers). 
Avirati is again of five kinds, injury (Azxxsā), falsehood (anyta), 
stealing (cauryya), incontinence (abrahma), and desire to. have 
things which one does not already possess (farigrahakanksa). 
Pramada or inadvertence is again of five kinds, namely bad con- 
versation (vžkatkā), passions (kasāya), bad use of the five senses 
(indriya), sleep (nidrā), attachment (rāga)?. 

Coming to dtavyāsrava we find that it means that actual in- 
flux of karma which affects the soul in eight different manners 
in accordance with which these karmas are classed into eight 
different kinds, namely jfianavaraniya, daršanāvaraņīya, veda- 
niya, mohanīya, āyu, nama, gotra and antarāya. These actual 
influxes take place only as a result of the bhāvāsrava or the re- 
prehensible thought activities, or changes ( pavizama) of the soul. 
The states of thought which condition the coming in of the karmas 
is called bhavabandha and the actual bondage of the soul by the 
actual impure connections of the karmas is technically called 
dravyabandha. It is on account of bhavabandha that the actual 
connection between the karmas and the soul can take place‘. The 
actual connections of the karmas with the soul are like the sticking 

1 Dravyasamgraha, Sl. 29. 

2 Nemicandra’s commentary on Dravyasamgraha, Sl. 29, edited by S. C. Ghoshal, 
Arrah, 1917. 

3 See Nemicandra’s commentary on Sl. 30. 

4 Nemicandra on 31, and Vardhamdnapurdna XVI. 44, quoted by Ghoshal. 
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of dust on the body of a person who is besmeared all over with 
oil. Thus Gunaratna says: “The influx of karma means the 
contact of the particles of karma matter, in accordance with the 
particular kind of karma, with the soul, just like the sticking of 
dust on the body of a person besmeared with oil. In all parts of 
«the soul there being infinite number of karma atoms it becomes 
so completely covered with them that in some sense when looked 
at from that point of view the soul is sometimes regarded as a 
material body during its samsāra stage.” From one point of 
view the bondage of karma is only of ?uzya and papa (good 
and bad karmas) From another this bondage is of four kinds, 
according to the nature of karma (praérti), duration of bondage 
(sthtti), intensity (auubkāga) and extension (pradesa). The 
nature of karma refers to the eight classes of karma already 
mentioned, namely the jitānāvaraņīya karma which obscures the 
infinite knowledge of the soul of all things in detail, daršanā- 
varaniya karma which obscures the infinite general knowledge 
of the soul, vedaniya karma which produces the feelings of 
pleasure and pain in the soul, mohaniya karma, which so in- 
fatuates souls that they fail to distinguish what is right from 
what is wrong, āyu karma, which determines the tenure of any 
particular life, nama karma which gives them personalities, gotra 
karma which brings about a particular kind of social surrounding 
for the soul and antaraya karma which tends to oppose the per- 
formance of right actions by the soul. The duration of the stay 
of any karma in the soul is called sthiti. Again a karma may be 
intense, middling or mild, and this indicates the third principle 
of division, anubhāga. Pradeša refers to the different parts of 
the soul to which the karma particles attach themselves. The 
duration of stay of any karma and its varying intensity are due 
to the nature of the kasayas or passions of the soul, whereas the 
different classification of karmas as jfianavaraniya, etc., are due to 
the nature of specific contact of the soul with karma matter?. 
Corresponding to the two modes of inrush of karmas (bhava- 
srava and dravyāsrava) are two kinds of control opposing this 
inrush, by actual thought modification of a contrary nature and 
by the actual stoppage of the inrush of karma particles, and 
these are respectively called bhāvasamvara and dravyasamvara*, 


1 See Guņaratna, p. 181. 2 Ibid. 3 Nemicandra, 33. 
4 Varddhamānapurāņa, XVI. 67-68, and Drauyasamgrahaurtti, Š1. 35. 
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The bhāvasamvaras are (1) the vows of non-injury, truthfulness, 
abstinencefromstealing,sex-control,and non-acceptanceof objects 
of desire, (2) samitis consisting of the use of trodden tracks in order 
to avoid injury to insects (7xyč), gentle and holy talk (44252), re- 
ceiving proper alms (esaxā), etc., (3) guptis or restraints of body, 
speech and mind, (4) dkarmas consisting of habits of forgive- 
ness, humility, straightforwardness, truth, cleanliness, restraint, 
penance, abandonment, indifference to any kind of ‘gain or loss, 
and supreme sex-control!, (5) axupreksā consisting of meditation 
about the transient character of the world, about our helplessness 
without the truth, about the cycles of world-existence, about our 
own responsibilities for our good and bad actions, about the 
difference between the soul and the non-soul, about the unclean- 
liness of our body and all that is associated with it, about the in- 
flux of karma and its stoppage and the destruction of those 
karmas which have already entered the soul, about soul, matter 
and the substance of the universe, about the difficulty of attaining 
true knowledge, faith, and conduct, and about the essential prin- 
ciples of the world?, (6) the pavisahajaya consisting of the con- 
quering of all kinds of physical troubles of heat, cold, etc., and 
of feelings of discomforts of various kinds, (7) cãritra or right 
conduct. 

Next to this we come to nirjarā or the purging off of the 
karmas or rather their destruction. This nirjarā also is of two 
kinds, bhāvanirjarā and dravyanirjarā. Bhavanirjara means that 
change in the soul by virtue of which the karma particles are 
destroyed. Dravyanirjarā means the actual destruction of these 
karma particles either by the reaping of their effects or by 
penances before their time of fruition, called savipaka and avipaka 
nirjaras respectively. When all the karmas are destroyed moksa 
or liberation is effected. 


Pudgala. 

The a7zva (non-living) is divided into pudgalastikaya, dharma 
stikaya, adharmastikaya, ākāšāstikāya, kala, punya, papa. The 
word pudgala means matter, and it is called astižāya in the 
sense that it occupies space. Pudgala is made up of atoms 

1 Tattvārthādhigamasūtra. 2 bid, 


3 This is entirely different from the Buddhist sense. With the Buddhists pudgala 
means an individual or a person. 
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which are without size and eternal. Matter may exist in two 
states, gross (such as things we see around us), and subtle (such 
as the karma matter which sullies the soul). All material things 
are ultimately produced by the combination of atoms. The 
smallest indivisible particle of matter is called an atom (azz). 
The atoms are all eternal and they all have touch, taste, smell, 
and colour. The formation of different substances is due to the 
different geometrical, spherical or cubical modes of the combi- 
nation of the atoms, to the diverse modes of their inner arrange- 
ment and to the existence of different degrees of inter-atomic 
space (ghanapratarabhedena). Some combinations take place by 
simple mutual contact at two points (yugmapradesa) whereas 
in others the atoms are only held together by the points of at- 
tractive force (wahkpradesa) (Prajūātanopāngasūtra, pp. 10—12). 
Two atoms form a compound (skandha), when the one is viscous 
and the other dry or both are of different degrees of viscosity or 
dryness. It must be noted that while the Buddhists thought that 
there was no actual contact between the atoms the Jains regarded 
the contact as essential and as testified by experience. These 
compounds combine with other compounds and thus produce 
the gross things of the world. They are, however, liable to 
constant change (farizama) by which they lose some of their 
old qualities (gwzas) and acquire new ones. There are four 
elements, earth, water, air, and fire, and the atoms of all these 
are alike in character. The perception of grossness however 
is not an error which is imposed upon the perception of the 
atoms by our mind (as the Buddhists think) nor is it due to the 
perception of atoms scattered spatially lengthwise and breadthwise 
(as the Sāmkhya-Yoga supposes), but it is due to the accession of 
a similar property of grossness, blueness or hardness in the com- 
. bined atoms, so that such knowledge is generated in us as is given 
in the perception of a gross, blue, or a hard thing. When a thing 
appears as blue, what happens is this, that the atoms there have 
all acquired the property of blueness and on the removal of the 
darsanavaraniya and jfianavaraniya veil, there arises in the soul 
"the perception and knowledge of that blue thing. This sameness 
(samāna-rūpatā) of the accession of a quality in an aggregate of 
atoms by virtue of which it appears as one object (eg. a cow) 
is technically called Zzya£semanya. This samanya or generality 
is thus neither an imposition of the mind nor an abstract entity 
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(as maintained by the Naiyāyikas) but represents only the ac- 
cession of similar qualities by a similar development of qualities 
of atoms forming an aggregate. So long as this similarity of 
qualities continues we perceive the thing to be the same and 
to continue for some length of time. When we think of a thing 
to be permanent, we do so by referring to this sameness in the 
developing tendencies of an aggregate of atoms resulting in the 
relative permanence of similar qualities in them. According to 
the Jains things are not momentary and in spite of the loss of 
some old qualities and the accession of other ones, the thing as 
a whole may remain more or less the same for some time. This 
sameness of qualities in time is technically called ūrdhvasāmānya). 
If the atoms are looked at from the point of view of the change 
and accession of new gualities, they may be regarded as liable to 
destruction, but if they are looked at from the point of view of 
substance (dravya) they are eternal. 


Dharma, Adharma, Ākāša. 


The conception of dharma and adharma in Jainism is 
absolutely different from what they mean in other systems of 
Indian philosophy. Dharma is devoid of taste, touch, smell, 
sound and colour; it is conterminous with the mundane universe 
(lokākāša) and pervades every part of it. The term astikaya 
is therefore applied to it. It is the principle of motion, the ac- 
companying circumstance or cause which makes motion possible, 
like water to a moving fish. The water is a passive condition 
or circumstance of the movement of a fish, i.e. it is indifferent 
or passive (udčsīna) and not an active or solicitous (dreraka) 
cause. The water cannot compel a fish at rest to move; but if 
the fish wants to move, water is then the necessary help to its 
motion. Dharma cannot make the soul or matter move; but 
if they are to move, they cannot do so without the presence of 
dharma. Hence at the extremity of the mundane world (Joka) 
in the region of the liberated souls, there being no dharma, the 
liberated souls attain perfect rest. They cannot move there 
because there is not the necessary motion-element, dharma?. 
Adharma is also regarded as a similar pervasive entity which 


1 See Prameyakamalamārtaņģa, pp. 136-143; „Jatnatarkavūrttika, p. 106. 
z Dravyasamgrahavrtti, 17-20. 
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helps jivas and pudgalas to keep themselves at rest. No substance 
could move if there were no dharma, or could remain at rest if 
there were no adharma. The necessity of admitting these two 
categories seems probably to have been felt by the Jains on 
account of their notion that the inner activity of the jiva or the 
atoms required for its exterior realization the help of some other 
extraneous entity, without which this could not have been trans- 
formed into actual exterior motion. Moreover since the jivas 
were regarded as having activity inherent in them they would be 
found to be moving even at the time of liberation (moksa), which 
was undesirable; thus it was conceived that actual motion required 
for its fulfilment the help of an extraneous entity which was absent 
in the region of the liberated souls. 

The category of ākāša is that subtle entity which pervades 
the mundane universe (/oka) and the transcendent region of 
liberated souls (a/oka) which allows the subsistence of all other 
substances such as dharma, adharma, jiva, pudgala. It is nota 
mere negation and absence of veil or obstruction, or mere empti- 
ness, but a positive entity which helps other things to inter- 
penetrate it. On account of its pervasive character it is called 
ākāšāstikāyai. 


Kāla and Samaya. 


Time (#a/a) in reality consists of those innumerable particles 
which never mix with one another, but which help the happening 
of the modification or accession of new qualities and the change 
of qualities of the atoms. Kāla does not bring about the changes 
of qualities, in things, but just as ākāša helps interpenetration 
and dharma motion, so also kala helps the action of the transfor- 
mation of new qualities in things. Time perceived as moments 
hours, days, etc., is called samaya. This is the appearance of the 
unchangeable kala in so many forms. Kala thus not only aids 
the modifications of other things, but also allows its own modifi- 

cations as moments, hours, etc. It is thus a dravya (substance), 
and the moments, hours, etc., are its paryayas. The unit of era 
is the time required by an atom to traverse a unit of space by a 
slow movement. 


1 Dravyasamgrahavriti, 19. 
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Jaina Cosmography. 

According to the Jains, the world is eternal, without beginning 
orend. Loka is that place in which happiness and misery are ex pe- 
rienced as results of virtue and vice. It is composed of three parts, 
urdhva (where the gods reside), madhya (this world of ours), and 
ado (where the denizens of hell reside). The mundane universe 
(okākāša) is pervaded with dharma which makes all movement 
possible. Beyond the lokakaga there is no dharma and therefore 
no movement, but only space (@#@éa). Surrounding this lokakaga 
are three layers of air. The perfected soul rising straight over 
the ūrdhvaloka goes to the top of this lokākāša and (there being 
no dharma) remains motionless there. 


Jaina Yoga. 

Yoga according to Jainism is the cause of moksa (salvation). 
This yoga consists of jiiāna (knowledge of reality as it is), $raddha 
(faith in the teachings of the Jinas), and cāritra (cessation from 
doing all that is evil), This caritra consists of ahtmsā (not 
taking any life even by mistake or unmindfulness), snyta 
(speaking in such a way as is true, good and pleasing), asteya 
(not taking anything which has not been given), drahmacaryya 
(abandoning lust for all kinds of objects, in mind, speech and 
body), and aparigraha (abandoning attachment for all things)'. 
These strict rules of conduct only apply to ascetics who are bent 
on attaining perfection. The standard proposed for the ordinary 
householders is fairly workable. Thus it is said by Hemacandra, 
that ordinary householders should earn money honestly, should 
follow the customs of good people, should marry a good girl from 
a good family, should follow the customs of the country and so 
forth. These are just what we should expect from any good and 


1 Certain external rules of conduct are also called cāritra. These are: Īryyā (to 
go by the path already trodden by others and illuminated by the sun's rays, so that 
Proper precaution may be taken while walking to prevent oneself from treading on 
insects, etc., which may be lying on the way), ēkāsā (to speak well and pleasantly 
to all beings), isaya (to beg alms in the proper monastic manner), dārasamitt (to 
inspect carefully the seats avoiding all transgressions when taking or giving anything), 
uisargasamitt (to take care that bodily refuse may not be thrown in such a way as to 
injure any being), manogupti (to remove all false thoughts, to remain satisfied within 
oneself, and hold all people to be the same in mind), vdggupti (absolute silence), and 
kāyagupti (absolute steadiness and fixity of the body). Five other kinds of caritra are 
counted in Dravyasamgrahaurtti 35. 
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honest householder of the present day. Great stress is laid upon 
the virtues of ahimsa, sūnrta, asteya and brahmacaryya, but the 
root of all these is ahimsa. The virtues of sünrta, asteya and 
brahmacaryya are made to follow directly as secondary corrol- 
laries of ahimsa. Ahimsa may thus be generalized as the funda- 
mental ethical virtue of Jainism; judgment on all actions may be 
passed in accordance with the standard of ahimsā ; sūnrta, asteya 
and brahmacaryya-are regarded as virtues as their transgression 
leads to himsā (injury to beings). A milder form of the practice 
of these virtues is expected from ordinary householders and this 
is called anubrata (small vows). But those who are struggling 
for the attainment of emancipation must practise these virtues 
according to the highest and strictest standard, and this is called 
mahabrata (great vows). Thus for example brahmacaryya for a 
householder according to the anubrata standard would be mere 
cessation from adultery, whereas according to mahabrata it would 
be absolute abstention from sex-thoughts, sex-words and sex- 
acts. Ahimsa according to a householder, according to anubrata, 
would require abstinence from killing any animals, but according 
to mahavrata it would entail all the rigour and carefulness to 
prevent oneself from being the cause of any kind of injury to 
any living being in any way. 
Many other minor duties are imposed upon householders, all 
of which are based upon the cardinal virtue of ahimsa. These 
are (1) digvirati (to carry out activities within a restricted area 
and thereby desist from injuring living beings in different places), 
(2) bhogopabhogamana (to desist from drinking liquors, taking 
flesh, butter, honey, figs, certain other kinds of plants, fruits, and 
vegetables, to observe certain other kinds of restrictions regarding 
time and place of taking meals), (3) axarthadanda consisting of 
(a) apadhyana (cessation from inflicting any bodily injuries, 
killing of one's enemies, etc.), (6) papopadesa (desisting from 
advising people to take to agriculture which leads to the killing 
of so many insects), (c) hémsopakaridana (desisting from giving 
implements of agriculture to people which will lead to the injury 
of insects), (2) pramadacarana (to desist from attending musical 
parties, theatres, or reading sex-literature,gambling,etc.), (4) siksa- 
padabrata consisting of (a) sāmayikabrata (to try to treat all 
beings equally), (6) desavakasthkabrata (gradually to practise the 
digviratibrata more and more extensively), (c) posadhabrata 
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(certain other kinds of restriction), (2) atithisamvibhagabrata (to 
make gifts to guests). All transgressions of these virtues, called 
aticara, should be carefully avoided. 

All perception, wisdom, and morals belong to the soul, and to 
know the soul as possessing these is the right knowledge of the 
soul. All sorrows proceeding out of want of self-knowledge can 
be removed only by true self-knowledge. The soul in itself is 
pure intelligence, and it becomes endowed with the body only on 
account of its karma. When by meditation, all the karmas are 
burnt (dkyānāgnidagdhakarma) the self becomes purified. The 
soul is itself the samsāra (the cycle of rebirths) when it is over- 
powered by the four kasāyas (passions) and the senses. The four 
kasāyas are krodha (anger), mana (vanity and pride), maya 
(insincerity and the tendency to dupe others), and /obha (greed). 
These kasāyas cannot be removed except by a control of the 
senses; and self-control alone leads to the purity of the mind 
(manahšuddhi). Without the control of the mind no one can 
proceed in the path of yoga. All our acts become controlled when 
the mind is controlled, so those who seek emancipation should 
make every effort to control the mind. No kind of asceticism 
(tapas) can be of any good until the mind is purified. All attach- 
ment and antipathy (rāgadvesa) can be removed only by the 
purification of the mind. It is by attachment and antipathy that 
man loses his independence. It is thus necessary for the yogin 
(sage) that he should be free from them and become independent 
in the real sense of the term. When a man learns to look upon 
all beings with equality (samatva) he can effect such a conquest 
over raga and dvesa as one could never do even by the strictest 
asceticism through millions of years. In order to effect this 
samatva towards all, we should take to the following kinds of 
meditation (bhavanda) : 

We should think of the transitoriness (2222222) of all things, 
that what a thing was in the morning, it is not at mid-day, 
what it was at mid-day it is not at night; for all things are 
transitory and changing. Our body, all our objects of pleasure, 
wealth and youth all are fleeting like dreams, or cotton particles 
in a whirlwind. 

All, even the gods, are subject to death. All our relatives will 
by their works falla prey to death. This world is thus full of 
misery and there is nothing which can support us in it. Thus in 
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whatever way we look for anything, on which we can depend, we 
find that it fails us. This is called a$aranabhavana (the meditation 
of helplessness). 

Some are born in this world, some suffer, some reap the fruits 
of the karma done in another life. We are all different from. one 
another by our surroundings, karma, by our separate bodies and 
by all other gifts which each of us severally enjoy. To meditate 
on these aspects is called ekatvabhāvanā and anyatvabhavana. 

To think that the body is made up of defiled things, the flesh, 
blood, and"bones, and is therefore impure is called ašucibhāvanā 
(meditation of the impurity of the body). 

To think that if the mind is purified-by the thoughts of uni- 
versal friendship and compassion and the passions are removed, 
then only will good ($4242) accrue to me, but if on the contrary 
I commit sinful deeds and transgress the virtues, then all evil 
will befall me, is called āsravabhāvanā (meditation of the be- 
falling of evil). By the control of the āsrava (inrush of karma) 
comes the samvara (cessation of the influx of karma) and the 
destruction of the karmas already accumulated leads to nirjara 
(decay and destruction of karma matter). 

Again one should think that the practice of the ten dharmas 
(virtues) of self control (samyama), truthfulness (s&nrta), purity 
(Sauca), chastity (brahma), absolute want of greed (aktīcanatā), 
asceticism (zapas), forbearance, patience (Asanti), mildness 
(mārdava), sincerity (xyutā), and freedom or emancipation from 
all sins (sukti) can alone help us in the achievement of the 
highest goal. These are the only supports to which we can 
look. It is these which uphold the world-order. This is called 
dharmasvākhyātatābhāvanā. 

Again one should think of the Jaina cosmology and also 
of the nature of the influence of karma in producing all the 
diverse conditions of men. These two are called lokabhavana 
and bodhibhavand, 

When by the continual practice of the above thoughts man 
becomes unattached to all things and adopts equality to all beings, 
and becomes disinclined to all worldly enjoyments, then with a 
mind fuil of peace he gets rid of all passions, and then he should 

take to the performance of dhyana or meditation by deep concen- 
tration. The samatva or perfect equality of the mind and dhyana 
are interdependent, so that without dhyana there is no samatva 
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and without samatva there is no dhyana. In order to make the 
mind steady by dhyana one should think of zar (universal 
friendship), pramoda (the habit of emphasizing the good sides of 
men), karwna (universal compassion) and madhyastha (indifference 
to the wickedness of people, i.e. the habit of not taking any 
note of sinners). The Jaina dhyana consists in concentrating 
the mind on the syllables of the Jaina prayer phrases. The 
dhyana however as we have seen is only practised as an aid to 
making the mind steady and perfectly equal and undisturbed 
towards all things. Emancipation comes only as the result of the 
final extinction of the karma materials. Jaina yoga is thus a com- 
plete course of moral discipline which leads to the purification 
of the mind and is hence different from the traditional Hindu 
yoga of Patafijali or even of the Buddhists}. 


Jaina Atheism’. 


The Naiyāyikas assert that as the world is of the nature of 
an effect, it must have been created by an intelligent agent and 
this agent is Īsvara (God). To this the Jain replies, “ What does 
the Naiyāyika mean when he says that the world is of the nature 
of an effect"? Does he mean by “effect,” (1) that which is made 
up of parts (sāvgyava), or, (2) the coinherence of the causes of a 
non-existent thing, or, (3) that which is regarded by anyone as 
having been made, or, (4) that which is liable to change (vzkārzt- 
vam). Again, what is meant by being “made up of parts "? If it 
means existence in parts, then the class-concepts (sāmānya) 
existing in the parts should also be regarded as effects, and hence 
destructible, but these the Naiyāyikas regard as being partless and 
eternal. If it means “that which has parts,” then even “space” 
(ākāša) has to be regarded as “effect,” but the Naiyayika regards 
it as eternal, 

Again “effect” cannot mean “coinherence of the causes of a 
thing which were previously non-existent,” for in that case one 
could not speak of the world as an effect, for the atoms of the 
elements of earth, etc., are regarded as eternal. 

Again if “effect” means “that which is regarded by anyone as 


1 Vopašāstra, by Hemacandra, edited by Windisch, in Zeitschrift der Deutschen 
Morg. Gesellschaft, Leipsig, 1874, and Dravyasamgraha, edited by Ghoshal, 1917. 
2 See Gunaratna’s Zarkarakasyadīpikā. 
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having been made,” then it would apply even to space, for when 
a man digs the ground he thinks that he has made new space in 
the hollow which he dug. 

If it means “that which is liable to change,” then one could 
suppose that God was also liable to change and he would require 
another creator to create him and he another, and so on aZ 
znfinitum. Moreover, if God creates he cannot but be liable to 
change with reference to his creative activity. 

Moreover, we know that those things which happen at some 
time and do not happen at other times are regarded as "effects." 
But the world as a whole exists always. If it is argued that things 
contained within it such as trees, plants, etc., are “effects,” then 
that would apply even to this hypothetical God, for, his will and 
thought must be diversely operating at diverse times and these 
are contained in him. He also becomes a created being by virtue 
of that. And even atoms would be “effects,” for they also undergo 
changes of colour by heat. 

Let us grant for the sake of argument that the world as a 
whole is an “effect.” And every effect has a cause, and so the 
world as a whole has a cause. But this does not mean that the 
cause is an intelligent one, as God is supposed to be. If it is 

argued that he is regarded as intelligent on the analogy.of human 
causation then he might also be regarded as imperfect as human 
beings. If it is held that the world as a whole is not exactly 
an effect of the type of effects produced by human beings 
but is similar to those, this will lead to no inference. Because 
water-vapour is similar to smoke, nobody will be justified in 
inferring fire from water-vapour, as he would do from smoke. 
If it is said that this is so different an effect that from it the 
inference is possible, though nobody has 
duce such an effect, well then, one could also infer on seeing 
old houses ruined in course of time that these ruins were pro- 
duced by intelligent agents. For these are also effects of which 
we do not know of any intelligent agent, for both are effects, 
and the invisibility of the agent is present in both cases. If it is 

said that the world is such that we have a sense that it has been 
made by some one, then the question will be, whether you infer 
the agency of God from this sense or infer the sense of its having 
been made from the fact of its being made by God, and you have 
a vicious circle (axyonyāšraya). 


ever been seen to pro- 
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Again, even if we should grant that the world was created by 
an agent, then such an agent should have a body, for we have 
never seen any intelligent creator without a body. If it is held 
that we should consider the general condition of agency only, 
namely, that the agent is intelligent, the objection will be that 
this is impossible, for agency is always associated with some kind 
of body. If you take the instances of other kinds of effects such 
as the shoots of corn growing in the fields, it will be found that 
these had no intelligent agents behind them to create them. If it 
is said that these are also made by God, then you have an 
argument in a circle (cakraka), for this was the very matter which 
you sought to prove. 

Let it be granted for the sake of argument that God exists. 
Does his mere abstract existence produce the world? Well, in 
that case, the abstract existence of a potter may also create the 
world, for the abstract existence is the same in both cases. Does 
he produce the world by knowledge and will? Well, that is im- 
possible, for there cannot be any knowledge and will without a 
body. Does he produce the world by physical movement or any 
other kind of movement? In any case that is impossible, for there 
cannot be any movement without a body. If you suppose that 
he is omniscient, you ‘may do so, but that does not prove that 
he can be all-creator. 

Let us again grant for the sake of argument that a bodiless 
God can create the world by his will and activity. Did he take 
to creation through a personal whim? In that case there would 
be no natural laws and order in the world. Did he take to it 
in accordance with the moral and immoral actions of men? Then 
he is guided by a moral order and is not independent. Is it 
through mercy that he took to creation? Well then, we suppose 
there should have been only happiness in the world and nothing 
else. If it is said that it is by the past actions of men that they 
suffer pains and enjoy pleasure, and. if men are led to do vicious 
actions by past deeds which work like blind destiny, then such 
a blind destiny (adysta) might take the place of God. If He took 
to creation as mere play, then he must be a child who did things 
without a purpose. If it was due to his desire of punishing certain 
people and favouring others, then he must harbour favouritism 
on behalf of some and hatred against others. If the creation took 
place simply through his own nature, then, what is the good of 
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admitting him at all? You may rather say that the world came 
into being out of its own nature. 

It is preposterous to suppose that one God without the help 
of any instruments or other accessories of any kind, could create 
this world. This is against all experience. 

Admitting for the sake of argument that such a God exists, 
you could never justify the adjectives with which you wish to 
gualify him. Thus you say that he is eternal. But since he has 
no body, he must be of the nature of intelligence and will. 
But this nature must have changed in diverse forms for the pro- 
duction of diverse kinds of worldly things, which are of so varied 
a nature. If there were no change in his knowledge and will, then 
there could not have been diverse kinds of creation and de- 
struction. Destruction and creation cannot be the result of one 
unchangeable will and knowledge. Moreover it is the character 
of knowledge to change, if the word is used in the sense in which 
knowledge is applied to human beings, and surely we are not 
aware of any other kind of knowledge. You say that God is 
omniscient, but it is difficult to suppose how he can have any 

knowledge at all, for as he has no organs he cannot have any 
perception, and since he cannot have any perception he cannot 
have any inference either. If it is said that without the supposi- 
tion of a God the variety of the world would be inexplicable, this 
also is not true, for this implication would only be justified if 
there were no other hypothesis left. But there are other supposi- 
tions also. Even without an omniscient God you could explain 
all things merely by the doctrine of moral order or the law of 
karma. If there were one God, there could be a society of Gods 
too. You say that if there were many Gods, then there would be 
quarrels and differences of opinion. This is like the story of 
a miser who for fear of incurring expenses left all his sons and 
wife and retired into the forest. When even ants and bees can 
co-operate together and act harmoniously, the supposition that if 
there were many Gods they would have fallen out, would indicate 
that in spite of all the virtues that you ascribe to God you think 
his nature to be quite unreliable, if not vicious. Thus in which- 
ever way one tries to justify the existence of God he finds that it 
is absolutely a hopeless task. The best way then is to dispense 

with the supposition altogether} 

1 See Saddarfanasamuccaya, Gunaratna on Jainism, pp. 115-124. 
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Moksa (emancipation). 


The motive which leads a man to strive for release (sok a) is 
the avoidance of pain and the attainment of happiness, for the 
state of mukti is the state of the soul in pure happiness. It is 
also a state of pure and infinite knowledge (anantajfana) and infi- 
nite perception (2x2xtadaršana). In the samsāra state on account 
of the karma veils this purity is sullied, and the veils are only worn 
out imperfectly and thus reveal this and that object at this and 
that time as ordinary knowledge (mati), testimony (szuz2), super- 
natural cognition, 'as in trance or hypnotism (avadhi), and direct 
knowledge of the thoughts of others or thought reading (xx2xa%- 
paryaya). In the state of release however there is omniscience 
(kevala-jtāna) and all things are simultaneously known to the 
perfect (kevalin) as they are. In the samsāra stage the soul always 
acquires new qualities, and thus suffers a continual change though 
remaining the samie in substance. But in the emancipated stage 
the changes that a soul suffers are all exactly the same, and thus 
it is that at this stage the soul appears to be the same in substance 
as well as in its qualities of infinite knowledge, etc., the change 
meaning in this state only the repetition of the same qualities. 

It may not be out of place to mention here that though the 
karmas of man are constantly determining him in various ways 
yet there is in him infinite capacity or power for right action 
(anantavirya), so that karma can never subdue this freedom and 
infinite capacity, though this may be suppressed from time to time 
by the influence of karma. It is thus that by an exercise of this 
power man can overcome all karma and become finally liberated. 
If man had not this anantavirya in him he might have been eter- 
nally under the away of the accumulated karma which secured 
his bondage (bandha). But since man is the repository of this 
indomitable power the karmas can only throw obstacles and 
produce sufferings, but can never prevent him from attaining his 
highest good. 


CHAPTER VII 
THE KAPILA AND THE PATANJALA SAMKHYA (YOGA). 


A Review. 


THE examination of the two ancient Nastika schools of 
Buddhism and Jainism of two different types ought to convince 
us that serious philosophical speculations were indulged in, in 
circles other than those of the Upanisad sages. That certain 
practices known as Yoga were generally prevalent amongst the 
wise seems very probable, for these are not only alluded to in some 
of the Upanisads but were accepted by the two nastika schools 
of Buddhism and Jainism. Whether we look at them from the 
point of view of ethics or metaphysics, the two Nastika schools 
appear to have arisen out of a reaction against the sacrificial 
disciplines of the Brahmanas. Both these systems originated with 
the Ksattriyas and were marked by a strong aversion against the 
taking of animal life, and against the doctrine of offering animals 
at the sacrifices. 
The doctrine of the sacrifices supposed that a suitable com- 
bination of rites, rituals, and articles of sacrifice had the magical 
power of producing the desired effect—a shower of rain, the 
birth of a son, the routing. of a huge army, etc. The sacrifices 
were enjoined generally not so much for any moral elevation, as 
for the achievement of objects of practical welfare. The Vedas 
were the eternal revelations which were competent so to dictate 
a detailed procedure, that we could by following it proceed on a 
certain course of action and refrain from other injurious courses 
in such a manner that we might obtain the objects we desired 
by the accurate performance of any sacrifice. If we are to define 
truth in accordance with the Philosophy of such a ritualistic 
culture we might say that, that alone is true, in accordance with 
which we may realize our objects in the world about us; the truth 
of Vedic injunctions is shown by the practical attainment of our 
1 This chapter is based on my Study of Patanjali, published by the Calcutta 
University, and my Yoga philosophy in relation to other Indian Systems of thought, 


awaiting publication with the same authority. The system has been treated in detail in 
those two works. 
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objects. Truth cannot be determined a przori but depends upon 
the test of experience’. 

It is interesting to notice that Buddhism and Jainism though 
probably born out of a reactionary movement against this artificial 
creed, yet could not but be influenced by some of its fundamental 
principles which, whether distinctly formulated or not, were at 
least tacitly implied in all sacrificial performances. Thus we see 
that Buddhism regarded all production and destruction as being 
due to the assemblage of conditions, and defined truth as that 
which could produce any effect. But to such a logical extreme 
did the Buddhists carry these doctrines that they ended in 
formulating the doctrine of absolute momentariness& Turning 
to the Jains we find that they also regarded the value of know- 
ledge as consisting in the help that it offers in securing what is 
good for us and avoiding what is evil; truth gives us such an 
account of things that on proceeding according to its directions 
we may verify it by actual experience. Proceeding on a correct 
estimate of things we may easily avail ourselves of what is good 
and avoid what is bad. The Jains also believed that changes 
were produced by the assemblage of conditions, but they did not 
carry this doctrine to its logical extreme. There was change in 
the world as well as permanence. The Buddhists had gone so 
far that they had even denied the existence of any permanent 
soul. The Jains said that no ultimate, one-sided and absolute 
view of things could be taken, and held that not only the happening 
of events was conditional, but even all our judgments, are true 
only in a limited sense. This is indeed true for common sense, 
which we acknowledge as superior to mere 4 priori abstrac- 
tions, which lead to absolute and one-sided conclusions. By the 
assemblage of conditions, old qualities in things disappeared, new 
qualities came in, and a part remained permanent. But this 
common-sense view, though in agreement with our ordinary 
experience, could not satisfy our inner a priori demands for 
finding out ultimate truth, which was true not relatively but 
absolutely. When asked whether anything was true, Jainism 

1 The philosophy of the Vedas as formulated by the Mīmāmsā of Kumārila and 
Prabhakara holds the opposite view. Truth according to them is determined a priori 
while error is determined by experience. 

? Historically the doctrine of momentariness is probably prior to the doctrine of 


arthakriyākāritva. But the later Buddhists sought to prove that momentariness was 
the logical result of the doctrine of arthakriyakaritva, 
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would answer, “yes, this is true from this point of view, but 
untrue from that point of view, while that is also true from such 
a point of view and untrue from another.” But such an answer 
cannot satisfy the mind which seeks to reach a definite pro- 
nouncement, an absolute judgment. 

The main departure of the systems of Jainism and Buddhism 
from the sacrificial creed consisted in this, that they tried to formu- 
late a theory of the universe, the reality and the position of sentient 
beings and more particularly of man. The sacrificial creed was 
busy with individual rituals and sacrifices, and cared for principles 
or maxims only so far as they were of use for the actual perform- 
ances of sacrifices. Again action with the newsystems did not mean 
sacrifice but any general action that we always perform. Actions 
were here considered bad or good according as they brought 

about our moral elevation or not. The followers of the sacrificial 
creed refrained from untruth not so much from a sense of personal 
degradation, but because the Vedas had dictated that untruth 
should not be spoken, and the Vedas must be obeyed. The 
sacrificial creed wanted more and more happiness here or in the 
other world. The systems of Buddhist and Jain philosophy turned 
their backs upon ordinary happiness and wanted an ultimate and 
unchangeable state where all pains and sorrows were for ever 
dissolved (Buddhism) or where infinite happiness, ever unshaken, 
was realized. A course of right conduct to be followed merely for 
the moral elevation of the person had no place in the sacrificial 
creed, for with it a course of right conduct could be followed 
only if it was so dictated in the Vedas. Karma and the fruit of 
karma (karmaphala) only meant the karma of sacrifice and its 
fruits—temporary happiness, such as was produced as the fruit 
of sacrifices; knowledge with them meant only the knowledge of 
sacrifice and of the dictates of the Vedas. In the Systems how- 
ever, karma, karmaphala, happiness, knowledge, all these were 
taken in their widest and most universal sense. Happiness or 
absolute extinction of sorrow was still the goal, but this was no 
narrow sacrificial happiness but infinite and unchangeable happi- 
ness or destruction of sorrow; karma was still the way, but not 
sacrificial karma, for it meant all moral and immoral actions 
à performed by us; knowledge here meant the knowledge of truth 
or reality and not the knowledge of sacrifice. 
Such an advance had however already begun in the Upa- 
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nisads which had anticipated the new systems in all these 
directions. The pioneers of these new systems probably drew 
their suggestions both from the sacrificial creed and from the 
Upanisads, and built their systems independently by their own 
rational thinking. But if the suggestions of the Upanisads were 
thus utilized by heretics who denied the authority of the Vedas, 
it was natural to expect that we should find in the Hindu camp 
such germs of rational thinking as might indicate an attempt to 
harmonize the suggestions of the Upanisads and of the sacrificial 
creed in such a manner as might lead to the construction of a con- 
sistent and well-worked system of thought. Our expectations are 
indeed fulfilled in the Samkhya philosophy, germs of which may 
be discovered in the Upanisads, 


The Germs of Sāmkhya in the Upanisads. 

It is indeed true that in the Upanisads there isa large number 
of texts that describe the ultimate reality as the Brahman, the 
infinite, knowledge, bliss, and speak of all else as mere changing 
forms and names. The word Brahman originally meant in the 
earliest Vedic literature, mantra, duly performed sacrifice, and 
also the power of sacrifice which could bring about the desired re- 
sult. In many passages of the Upanisads this Brahman appears 
as the universal and supreme principle from which all others de- 
rived their powers. Such a Brahman is sought for in many passages 
for personal gain or welfare. But through a gradual process of 
development the conception of Brahman reached a superior level 
in which the reality and truth of the world are tacitly ignored, 
and the One, the infinite, knowledge, the real is regarded as the 
only Truth. This type of thought gradually developed into the 
monistic Vedanta as explained by Sankara. But there was 
another line of thought which was developing alongside of it, 
which regarded the world as having a reality and as being made 
up of water, firé, and earth. There are also passages in Sveta- 
$vatara and particularly in Maitrayani from which it appears 
that the Samkhya line of thought had considerably developed, and 
many of its technical terms were already in use* But the date 
of Maitrāyaņī has not yet been definitely settled, and the details 


1 See Hillebrandt’s article, *' Brahman” (Z. A. £.). ime 

* Katha ur. 10, V. 7. Sveta. v. 7, 8, 12, IV. 5, I. 3. This has been dealt with in 
detail in my Yoga Philosophy in relation to other Indian Systems of Thought, in the first 
chapter. 
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found there are also not such that we can form a distinct notion 
of the Samkhya thought as it developed in the Upanisads. It is 
not improbable that at this stage of development it also gave 
some suggestions to Buddhism or Jainism, but the Samkhya-Yoga 
philosophy as we now get it is a system in which are found all 
the results of Buddhism and Jainism in such a manner that it 
unites the doctrine of permanence of’ the Upanisads with the 
doctrine of momentariness of the Buddhists and the doctrine of 


relativism of the Jains. 


Samkhya and Yoga Literature. 


The main exposition of the system of Sāmkhya and Yoga in 
this section has been based on the Samkhya kartka, the Sām- 
khya sūtras, and the Yoga sūtras of Patafijali with their commen- 
taries and sub-commentaries. The Sdamkhya karika (about 
200 A.D.) was written by I$varakrsna. The account of Samkhya 
given by Caraka (78 A.D.) represents probably an earlier school and 
this has been treated separately. Vacaspati Misra (ninth century 
A.D.) wrote a commentary on it known as Tattvakaumudi. But 
before him Gaudapada and Raja wrote commentaries on the 
Samkhya kārikā!. Nārāyaņatīrtha wrote his Candrzka on Gauda- 
pada’s commentary. The Samkhya sutras which have been com- 
mented on by Vijfiana Bhiksu (called Pravacanabhasya) of the 
sixteenth century seems to be a work of some unknown author 
after the ninth century. Aniruddha of the latter half of the 
fifteenth century was the first man to write a commentary on the 
Samkhya sūtras. Nijfiana Bhiksu wrote also another elementary 
work on Sāmkhya known as Sam£Ayasára. Another short work 
of late origin is Zaz/vasamasa (probably fourteenth century). Two 
otherworks on Sāmkhya, viz.Simananda’s Samkhyatattvavivecana 
and Bhāvāgaņeša's Sam£hyatattvayathàrthyadipana (both later 
than Vijfianabhiksu) of real philosophical value have also been 
freely consulted. Patafijali's Yoga sūtra (not earlier than 147 B.C.) 
was commented on by Vyasa (400 A.D.) and Vyāsa's bhasya 
commented on by Vācaspati Mišra is called 7; attvavaišāradī, 
by Vijfiana Bhiksu Yogavarttika, by Bhoja in the tenth century 
Bhojavrttt, and by Nāgeša (seventeenth century) Ckāvāvyākhyā. 
1 I suppose that Rājā's commentary on the Adrsžā was the same as Rājavāritika 


quoted by Vācaspati. Rājā's commentary on the Kārižā has been referred to by 
Jayanta in his Vydyamafyari, p. 109. This book is probably now lost. 
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Amongst the modern works to which I owe an obligation I may 
mention the two treatises Mechanical, physical and chemical theortes 
of the Ancient Hindus and the Positive Sciences of the Ancient Hindus 
by Dr B. N.Seal and my two works on Yoga Study of Patanjali pub- 
lished by the Calcutta University, and Yoga Philosophy in relation 
to other Indian Systems of Thought which is shortly to be published, 
and my Natural Philosophy of the Ancient Hindus, awaiting publi- 
cation with the Calcutta University. 

Gunaratna mentions two other authoritative Sāmkhya works, 
viz. Matharabhasya and Atreyatantra. Of these the second is 
probably the same as Caraka s treatment of Samkhya, for we know 
that the sage Atri is the speaker in Caraka’s work and for that it 
was called Ātreyasamhitā or Atreyatantra. Nothing is known 
of the Mātkarabkāsya". 


An Early School of Sāmkhya. 


It is important for the history of Sāmkhya philosophy that 
Caraka’s treatment of it, which so far as I know has never been 
dealt with in any of the modern studies of Samkhya, should 
be brought before the notice of the students of this philosophy. 
According to Caraka there are six elements (d/atus), viz. the 
five elements such as ākāša, vayu etc. and cetana, called also 
purusa. From other points of view, the categories may be said to 
be twenty-four only, viz. the ten senses (five cognitive and five 
conative), manas, the five objects of senses and the eightfold 
prakrti (prakrti, mahat, ahamkara and the five elements) The 
manas works through the senses. It is atomic and its existence 
is proved by the fact that in spite of the existence of the senses 
there cannot be any knowledge unless manas is in touch with 
them. There are two movements of manas as indeterminate 
sensing (ža) and conceiving (vicéra) before definite understanding 
(buddhi) arises. Each of the five senses is the product of the 
combination of five elements but the auditory sense is made with 
a preponderance of akaéa, the sense of touch with a preponderance 

1 Readers unacquainted with Samkhya-Yoga may omit the following three sections 
at the time of first reading. 

? Purusa is here excluded from the list. Cakrapani, the commentator, says that 
the prakrti and purusa both being unmanifested, the two together have been counted 
as one. Prakrtivyatiriktancodasinan purusamavyaktatvasadharmyat avyaktayim 


prakrtāveva praksipya avyaktaSabdenaiva grhnati. Harinatha Vigirada’s edition of 
Caraka, Šārīra, p. 4- 
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ofair, the visual sense with a preponderance of light, the tastewith 
a preponderance of water and the sense of smell with a preponder- 
ance of earth. Caraka does not mention the tanmātrasatall!, The 
conglomeration of the sense-objects (¢wdriyartha) or gross matter, 
the ten senses, manas, the five subtle bhütas and prakrti, mahat 
and ahamkara taking place through rajas make up what we call 
man, When the sattva is at its height this conglomeration ceases. 
All karma, the fruit of karma, cognition, pleasure, pain, ignorance, 
life and death belongs to this conglomeration. But there is also 
the purusa, for had it not been so there would be no birth, death, 
bondage, or salvation. If the ātman were not regarded as cause, 
all illuminations of cognition would be without any reason. Ifa 
permanent self were not recognized, then for the work of one 
others would be responsible. This purusa,called also garamatman, 
is beginningless and it has no cause beyond itself. The self is in 
itself without consciousness. Consciousness can only come to it 
through its connection with the sense organs and manas. By 
ignorance, willantipathy, and work, this conglomeration of purusa 
and the other elements takes place. Knowledge, feeling, or action, 
cannot be produced without this combination. All positive effects 
are due to conglomerations of causes and not by a single cause, but 
all destruction comes naturally and without cause. That which 
is eternal is never the product of anything. Caraka identifies the 
avyakta part of prakrti with purusa as forming one category. 
The vikāra or evolutionary products of prakrti are called ksetra, 
whereas the avyakta part of prakrti is regarded as the ksetrajiia 
(auyaktamasya ksetrasya ksetrajhamrsayo viduh). This avyakta 
and cetanā are one and the same entity. From this unmanifested 
prakrti or cetanā is derived the buddhi, and from the buddhi is 
derived the ego (akamkūra) and from the ahamkara the five 
elements and the senses are produced, and when this production 
is complete, we say that creation has taken place. At the time 
of pralaya (periodical cosmic dissolution) all the evolutes return 
back to prakrti, and thus become unmanifest with it, whereas at the 
time of a new creation from the purusa the unmanifest (avyakia), 
all the manifested forms—the evolutes of buddhi, ahamkara, etc.— 


different from gross matter, is referred to as 
forming part of prašrti which is regarded as having eight elements in it (prakrtisca. 
sfadhātuki), viz. avyakta, mahat, ahamkara, and five other elements. In addition to these 
elements forming part of the prakrti we hear of indriyartha, the five sense objects 
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appear. This cycle of births or rebirths or of dissolution and 
new creation acts through the influence of rajas and tamas, and 
so those who can get rid of these two will never again suffer this 
revolution in a cycle. The manas can only become active in asso- 
ciation with the self, which is the real agent. This self of itself takes 
rebirth in all kinds of lives according to its own wish, undeter- 
mined by anyone else. It works according to its own free will 
and reaps the fruits ofits karma. Though all the souls are pervasive, 
yet they can only perceive in particular bodies where they are 
associated with their own specific senses. All pleasures and pains 
are felt by the conglomeration (rā$7), and not by the ātman pre- 
siding over it. From the enjoyment and suffering of pleasure and 
pain comes desire (7574) consisting of wish and antipathy, and 
- from desire again comes pleasure and pain. Moksa means complete 
cessation of pleasure and pain, arising through the association 
of the self with the manas, the sense, and sense-objects. If the 
manas is settled steadily in the self, it is the state of yoga when 
there is neither pleasure nor pain. When true knowledge dawns 
that *all are produced by causes, are transitory, rise of them- 
selves, but are not produced by the self and. are sorrow, and do 
not belong to me the self,” the self transcends all. This is the last 
renunciation when all affections and knowledge become finally 
extinct. There remains no indication of any positive existence 
of the self at this time, and the self can no longer be perceived’. 
It is the state of Brahman. Those who know Brahman call this 
state the Brahman, which is eternal and absolutely devoid of any 
characteristic. This state is spoken of by the Samkhyas as their 
goal, and also that of the Yogins. When rajas and tamas are 
rooted out and the karma of the past whose fruits have to be 
enjoyed are exhausted, and there is no new karma and new birth, 


1 This passage has been differently explained in a commentary previous to Cakra- 
pani as meaning that at the time of death these resolve back into the prakrti—the 
purusa—and at the time of rebirth they become manifest again. See Cakrapani on 
Sarira, I. 46. 

2 Though this state is called brahmabhüta, it is not in any sense like the Brahman 
of Vedanta which is of the nature of pure being, pure intelligence and pure bliss. This 
indescribable state is more like absolute annihilation without any sign of existence 
(alaksanam), resembling Nāgārjuna's Nirvana. Thus Caraka writes :—/asmigfcarama- 
sannyāse samūlāhsarvavedanāh asamjnajnanavijnàna nivritim yantyasesatah. atah- 
param brahmabhüto bhūtātmā nopalabhyate nihsrtah sarvabhavebhyak cihnam yasya 
na vidyate. gatirbrakmavidām brahma taccāksaramalaksaņam. Caraka, Šārīra 1. 
98-100, 
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the state of moksa comes about. Various kinds of moral en- 
deavours in the shape of association with good people, abandoning 
of desires, determined attempts at discovering the truth with fixed 
attention, are spoken of as indispensable means. Truth (tattva) 
thus discovered should be recalled again and again! and this will 
ultimately effect the disunion of the body with the self. As the 
self is avyakta (unmanifested) and has no specific nature or 
character, this state can only be described as absolute cessation 
(mokse niurttirnihsesa). 

The main features of the Samkhya doctrine as given by Caraka 
are thus: 1. Purusa is the state of avyakta. 2. By a conglomera- 
of this avyakta with its later products a conglomeration is formed 
which generates the so-called living being. 3. The tanmatras are 
not mentioned. 4. Rajas and tamas represent the bad states of 
the mind and sattva the good ones. 5. The ultimate state of 
emancipation is either absolute annihilation or characterless abso- 
lute existence and it is spoken of as the Brahman state; there is 
no consciousness in this state, for consciousness is due to the con- 
glomeration of the self with its evolutes, buddhi, ahamkara etc. 
6. The senses are formed of matter (Chautika). 

This account of Samkhya agrees with the system of Samkhya 
propounded by Paficasikha (who is said to be the direct pupil of 
Asuri the pupil of Kapila, the founder of the system) in the 

Mahābhārata XII. 219. Paficagikha of course does not describe 
the system as elaborately as Caraka does. But even from what 
little he says it may be Supposed that the system of Sāmkhya 
he sketches is the same as that of Caraka?. Paficagikha speaks 
of the ultimate truth as being avyakta (a term applied in all 
Sāmkhya literature to prakrti) in the state of purusa (purusa- 
vasthamavyaktam). If man is the product of a mere combination 
of the different elements, then one may assume that all ceases 
with death. Caraka in answer to such an objection introduces a 
discussion, in which he tries to establish the existence of a self as 

the postulate of all our duties and sense of moral responsibility. 
The same discussion occurs in Pafícasikha also, and the proofs 
1 Four causes are spoken of here as being causes of memory: (1) Thinking of the 
cause leads to the remembering of the effect, (2) by similarity, (3) by opposite things, 

and (4) by acute attempt to remember. 
3 Some European scholars have experienced great difficulty in accepting Pafi- 


caSikha's doctrine as a genuine Samkhya doctrine. This may probably be due to the 
fact that the Samkhya doctrines sketched in Caraka did not attract their notice. 
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for the existence of the self are also thesame. Like Caraka again 
Paficasikha also says that all consciousness is due to the conditions 
of the conglomeration of our physical body mind,—and the 
element of “cetas.” They are mutually independent, and by such 
independence carry on the process of life and work. None of the 
phenomena produced by such a conglomeration are self. All our 
suffering comes in because we think these to be the self. Moksa 
is realized when we can practise absolute renunciation of these 
phenomena. The gunas described by Paficasikha are the different 
kinds of good and bad qualities of the mind as Caraka has it. 
The state of the conglomeration is spoken of as the ksetra, as 
Caraka says, and there is no annihilation or eternality; and the 
last state is described as being like that when all rivers lose 
themselves in the ocean and it is called alinga (without any 
characteristic)—a term reserved for prakrti in later Samkhya. 
This state is attainable by the doctrine of ultimate renuncia- 
tion which is also called the doctrine of complete destruction 
(samyagbadha). 

Gunaratna (fourteenth century A.D.), a commentator of Sad- 
darsanasamuccaya, mentions two schools of Sāmkhya, the 
Maulikya (original) and the Uttara or (later) Of these the 
doctrine of the Maulikya Samkhya is said to be that which 
believed that there was a separate pradhana for each atman 
(maulikyasimkhya hyatmanamatmanam prati prthak pradhānam 
vadanti). This seems to be a reference to the Samkhya doctrine 
I have just sketched. I am therefore disposed to think that this 
represents the earliest systematic doctrine of Samkhya. 

In Mahabharata XII. 318 three schools of Samkhya are 
mentioned, viz. those who admitted twenty-four categories (the 
School I have sketched above), those who admitted twenty- 
five (the well-known orthodox Samkhya system) and those who 
admitted twenty-six categories. This last school admitted a 
supreme being in addition to purusa and this was the twenty-sixth 
principle. This agrees with the orthodox Yoga system and the 
form of Samkhya advocated in the Mahabharata, The schools of 
Samkhya of twenty-four and twenty-five categories are here 
denounced as unsatisfactory. Doctrines similar to the school of 
Samkhya we have sketched above are referred to in some of the 


1 Guņaratna's Zaržarakasyadītikā, p- 99- 
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other chapters of the Mahabharata (XII. 203, 204). The self 
apart from the body is described as the moon of the new moon 
day; it is said that as Rahu (the shadow on the sun during an 
eclipse) cannot be seen apart from the sun, so the self cannot be 
seen apart from the body. The selfs (Sarirviza/) are spoken of as 
manifesting from prakrti. $ 

We do not know anything about Asuri the direct disciple 
of Kapila! But it seems probable that the system of Samkhya 
we have sketched here which appears in fundamentally the same 
form in the Mahabharata and has been attributed there to Pafi- 
cašikha is probably the earliest form of Sāmkhya available to us 
in a systematic form. Not only does Gunaratna’s reference to the 
school of Maulikya Samkhya justify it, but the fact that Caraka 
(78 A.D.) does not refer to the Samkhya as described by I$varak- 
rsna and referred to in other parts of Mahabharata is a definite 
proof that Ī$varakrsņa's Sāmkhya is a later modification, which 
was either non-existent in Caraka’s time or was not regarded as 
an authoritative old Samkhya view. 

Wassilief says quoting Tibetan sources that Vindhyavasin al- 
tered the Samkhya according to his own views. Takakusu thinks 
that Vindhyavāsin was a title of I$varakrsna? and Garbe holds that 
the date of Iévarakrsna was about 100 A.D. It seems to be a very 
plausible view that Iévarakrsna was indebted for his kārikās to 
another work, which was probably written in a style different 
from what he employs. The seventh verse of his Karzka seems to 
be in purport the same as a passage which is found quoted in the 


1 A verse attributed to Asuri is quoted by Gunaratna (Zarkarahasyadīpikā, p. 104). 
The purport of this verse is that when buddhi is transformed in a particular manner, 
it (purusa) has experience. It is like the reflection of the moon in transparent water, 

2 Vassilief's Buddhismus, P. 240. 

* Takakusu's “A study of Paramārtha's life of Vasubandhu," J. R. A. S., 1905. 
This identification by Takakusu, however, appears to be extremely doubtful, for 
Guņaratna mentions Ī$varakrsņa and Vindhyavāsin as two different authorities (Tarža- 

rakasyadipikà, pp. 102 and 104). The verse quoted from Vindhyavāsin (p. 104) in 
anustubh metre cannot be traced as belonging to Iévarakrspa. It appears that Iévara- 
krsņa wrote two books; one is the Sém&hya harika and another an independent work 
on Samkhya, a line from which, quoted by Gunaratna, stands as follows: 
“ Pratiniyatadhyavasiyah Srotradisamuttha adhyaksam” (p. 108). 


If Vācaspati's interpretation of the classification of anumāna in his Tatfoakaumua? 
be considered to be a correct explanation of Samkhya kāričā then igvarakrsna must be 
a different person from Vindhyavasin whose views on anumāna as referred to in 
Slokavarttika, P- 393, are altogether different. But Vācaspati's own statement in the 
Talparyyatika (pp. 109 and 131) shows that his treatment there was not faithful. 
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Mahabhasya of Patafijali the grammarian (147 B.C.). The subject 
of the two passages are the enumeration of reasons which frustrate 
visual perception. This however is not a doctrine concerned with 
the strictly technical part of Samkhya, and it is just possible 
that the book from which'Patatijali quoted the passage, and which 
was probably paraphrased in the Arya metre by Iévarakrsna 
was not a Samkhya book at all. But though the subject of the 
verse is not one of the strictly technical parts of Samkhya, yet 
since such an enumeration is not seen in any other system of 
Indian philosophy, and as it has some special bearing as a safe- 
guard against certain objvctions against the Samkhya doctrine of 
prakrti, the natural and plausible supposition is that it was the 
verse of a Samkhya book which was paraphrased by Igvarakrsna. 

The earliest descriptions of a Sāmkhya which agrees with 
I$varakrsna's Samkhya (but with an addition of I$vara) are to be 
found in Patafijali’s Yoga sztras and in the Mahabharata; but we 
are pretty certain that the Sāmkhya-of Caraka we have sketched 
here was known to Patafijali, for in Yoga sūtra I. 19 a reference is 
made to a view of Samkhya similar to this. 

From the point of view of history of philosophy the Samkhya 
of Caraka and Paficasikha is very important; for it shows a 
transitional stage of thought between the Upanisad ideas and 
the orthodox Samkhya doctrine as represented by Isvarakrsna. 
On the one hand its doctrine that the senses are material, and 
that effects are produced only as a result of collocations, and that 
the purusa is unconscious, brings it in close relation with Nyaya, 
and on the other its connections with Buddhism seem to be nearer 
than the orthodox Samkhya. 

We hear of a Sastitantrasastra as being one of the oldest Sām- 
khya works. This is described in the Akirčudknya Samhita as 
containing two books of thirty-two and twenty-eight chapters”. 
A quotation from Rājavērttika (a work about which there is no 
definite information) in Vācaspati Migra’s commentary on the 
Samkhya karika(72) says that it was called the Sastitantra because 
it dealt with the existence of prakrti, its oneness, its difference 
from purusas, its purposefulness for purusas, the multiplicity of 
purusas, connection and separation from purusas, the evolution of 

1 Patatijali's Mahābhāsya, Iv. 1. 3. Atisannsharsddativiprakargat mürttyantara- 


vyavadhānāt tamasāvytatvāt indriyadaurvalyādatipramādāt, etc. (Benares edition.) 
2 Ahirbudhnya Samhita, pp. 108, 110. 
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the categories, the inactivity of the purusas and the fivevzparyyayas, 
nine Zuszs, the defects of organs of twenty-eight kinds, and the 
eight siddhis!. 

But the content of the Sastitantra as given in Ahirbudhnya 
Samhitāis different from it,and itappears from it that the Samkhya 
of the Sastitantra referred to in the Ahirbudhnya Samhita was of 
a theistic character resembling the doctrine of the Paficaratra 
Vaisnavas and the Ahirbudhnya Samhita says that Kapila's 
theory of Samkhya was a Vaisnava one. Vijtāna Bhiksu, the 
greatest expounder of Samkhya, says in many places of his work 
Vijitānāmyta Bhasya that Samkhya was originally theistic,and that 
the atheistic Sāmkhya is only a praudhivada (an exaggerated 
attempt to show that no supposition of Iévara is necessary to 
explain the world process) though the Mahabharata points out 
that the difference between Samkhya and Yoga is this, that the 
former is atheistic, while the latter is theistic. The discrepancy 
between the two accounts of Sastitantra suggests that the original 
Sastitantra as referred to in the Ahirbudhnya Samhita was sub- 
sequently revised and considerably changed. This supposition is 
corroborated by the fact that Gunaratna does not mention among 
the important Samkhya works Sastitantra but Sastitantroddhāra 


1 The doctrine of the viparyyaya, tusti, defects of organs, and the siddhi are men- 
tioned in the Xārižā of Ivarakrgna, but I have omitted them in my account of 
Samkhya as these have little philosophical importance. The viparyyaya (false know- 
ledge) are five, viz. avidyā (ignorance), asmitā (egoism), raga (attachment), dvesa (anti- 
pathy), abhiniveša (self-love), which are also called samo, moka, mahdmoha, tamisrā, 
and andkatāmisra. These are of nine kinds of tusti, such as the idea that no exertion 
is necessary, since prakrti will herself bring our salvation (ambhas), that it is not 
necessary to meditate, for it is enough if we renounce the householder’s life (salila), 
that there is no hurry, salvation will come in time (megha), that salvation will be 
worked out by fate (64dgya), and the contentment leading to renunciation proceeding 
from five kinds of causes, e.g. the troubles of earning (para), the troubles of protecting 
the earned money (supara), the natural waste of things earned by enjoyment (ģarā- 
Para), increase of desires leading to greater disappointments (anuttamāmbhkas), all gain 
leads to the injury of others (urtamāmbkas). This renunciation proceeds from external 
considerations with those who consider prakrti and its evolutes as the self. The 
siddhis or ways of success are eight in number, viz. (1) reading of scriptures (āra), 
(2) enquiry into their meaning (sutāra), (3) proper reasoning (/razaza), (4) corrobo- 
rating one's own ideas with the ideas of the teachers and other workers of the same 
field (ramyaka), (5) clearance of the mind by long-continued practice (sadāmudita). 
The three other siddhis called pramoda, mudita, and modamana lead directly to the 
separation of the prakrti from the purusa. The twenty-eight sense defects are the 
eleven defects of the eleven senses and seventeen kinds of defects of the understanding 
corresponding to the absence of siddhis and the presence of tustis. The viparyyayas, 
tustis and the defects of the organs are hindrances in the way of the achievement of 
the Samkhya goal. 


Se Serene: 
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(revised edition of Sastitantra)'. Probably the earlier Sastitantra 
was lost even before Vācaspati's time. 

If we believe the Sastitantra referred to in the Ahzrbudhnya 
Samhita to be in all essential parts the same work which was 
composed by Kapila and based faithfully on his teachings, then it 
has to be assumed that Kapila's Samkhya was theistic. It seems 
probable that his disciple Asuri tried to popularise it. But it seems 
that a great change occurred when Paficasikha the disciple of 
Asuri came to deal with it. For we know that his doctrine 
differed from the traditional one in many important respects. It 
is said in Samkhya harika (70) that the literature was divided by 
him into many parts (tena bahudhakrtam tantram). The exact 
meaning of this reference is difficult to guess. It might mean that 
the original Sast:tantra was rewritten by him in various treatises. 
It is a well-known fact that most of the schools of Vaisnavas 
accepted the form of cosmology which is the same in most essen- 
tial parts as the Samkhya cosmology. This justifies the assump- 
tion that Kapila’s doctrine was probably theistic. But there are 
a few other points of difference between the Kapila and the 
Pātafijala Samkhya (Yoga). The only supposition that may 
be ventured is that Paficasikha probably modified Kapila's 
work in an atheistic way and passed it as Kapila’s work. If this 
supposition is held reasonable, then we have three strata of 
Samkhya, first a theistic one, the details of which are lost, but 
which is kept in a modified form by the Pātaiijala school of Sām- 
khya, second an atheistic one as represented by Paficasikha, and 
a third atheistic modification as the orthodox Samkhya system. 
An important change in the Samkhya doctrine seems to have 
been introduced by Vijfiana Bhiksu (sixteenth century A.D.) by his 
treatment of gunas as types of reals. I have myself accepted this 
interpretation of Samkhya as the most rational and philosophical 
one, and have therefore followed it in giving a connected system 
of the accepted Kapila and the Patafijala school of Samkhya. But 
it must be pointed out that originally the notion of gunas was 
applied to different types of good and bad mental states, and then 
they were supposed in some mysterious way by mutual increase 
and decrease to form the objective world on the one hand and the 


1 Tarkarahasyadipikd, p. 109. 
? evan sadvimfakam prākuļ Sarīramik mānavāk sāmkhyam samkhyātmakatvācca 
&apiladibhirucyate. Matsyapurāņa, IV, 28. 
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totality of human psychosis on the other. A systematic explana- 
nation of the gunas was attempted in two different lines by 
Vijfiana Bhiksu and the Vaisnava writer Venkata. As the Yoga 
philosophy compiled by Patafijali and commented on by Vyasa, 
Vācaspati and Vijfiana Bhiksu, agree with the Sāmkhya doctrine 
as explained by Vacaspati and Vijfiana Bhiksu in most points I 
have preferred to call them the Kapila and the Patafijala schools 
of Samkhya and have treated them together—a principle which 
was followed by Haribhadra in his Saddaršanasamuccaya. 

The other important Samkhya teachers mentioned by Gauda- 
pada are Sanaka, Sananda, Sanātana and Vodhu. Nothing is 
known about their historicity or doctrines. 


Samkhya kārikā, Samkhya sūtra, Vācaspati Migra and 
Vijňāna Bhiksu. 


A word of explanation is necessary as regards my inter- 
pretation of the Samkhya-Yoga system. The Samkhya kārikā is 
the oldest Sāmkhya text on which we have commentaries by 
later writers. The Samkhya sūtra was not referred to by any 
writer until it was commented upon by Aniruddha (fifteenth 
century A.D.). Even Gunaratna of the fourteenth century A.D. who 
made allusions to a number of Sāmkhya works, did not make any 
reference to the Samkhya sūtra, and no other writer who is known 
to have flourished before Gunaratna seems to have made any 
reference to the Samkhya sūtra. The natural conclusion therefore 
is that these sūtras were probably written some time after 
the fourteenth century. But there is no positive evidence to 
Prove that it was so late a work as the fifteenth century. It is 
said at the end of the Samkhya harika of Īsvarakrsņa that the 
kārikās give an exposition of the Sāmkhya doctrine excluding 
the refutations of the doctrines of other people and excluding the 
parables attached to the original Sāmkhya works—the Sastitan- 

trasastra. The Samkhya sūtras contain refutations of other doc- 
trines and also a number of parables. It is not improbable that 
these were collected from some earlier Samkhya work which is 
now lost to us. It may be that it was done from some later edition 
of the Sastitantrasastra (Sastitantroddhara as mentioned by 


1 Venkata’s philosophy will be dealt with-in the second volume of the Present 
work. 


vir] Interpretations of Simkhya 223 


Gunaratna), but this is a mere conjecture. There is no reason to 

suppose that the Samkhya doctrine found in the sütras differs in 
any important way from the Samkhya doctrine as found in the 
Samkhya kārikā. The only point of importance is this, that the 
Samkhya sūtras hold that when the Upanisads spoke of one ab- 
solute pure intelligence they meant to speak of unity as involved 
in the class of intelligent purusas as distinct from the class of 
the gunas. As all purusas were of the nature of pure intelligence, 
they were spoken of in the Upanisads as one, for they all form 
the category or class of pure intelligence, and hence may in some 
sense be regarded as one. This compromise cannot be found in 
the Samkhya kārikā. This is, however, a case of omission and not 
of difference. Vijfiana Bhiksu, the commentator of the Sam- 
khya sūtra, was more inclined to theistic Sāmkhya or Yoga than 
to atheistic Samkhya. This is proved by his own remarks in 
his Samkhyapravacanabhasya, Vogavaritika, and Vijiānāmrta- 
bhasya (an independent commentary on the Brahmasitras of 
Bādarāyaņa on theistic Sāmkhya lines). Vijfiana Bhiksu’s own 
view could not properly be called a thorough Yoga view, for he 
agreed more with the views of the Samkhya doctrine of the 
Puranas, where both the diverse purusas and the prakrti are said 
. to be merged in the end in Iévara, by whose will the creative 
process again began in the prakrti at the end of each pralaya. 
He could not avoid the distinctively atheistic arguments of the 
Samkhya sūtras, but he remarked that these were used only with 
. a view to showing that the Samkhya system gave such a rational 
explanation that even without the intervention of an Isvara it could 
explain all facts. Vijfiana Bhiksu in his interpretation of Samkhya 
differed on many points from those of Vacaspati, and it is difficult 
to say who is right. Vijfiana Bhiksu has this advantage that 
he hasboldly tried to give interpretations on some difficult points 
on which Vacaspati remained silent. I refer principally to the 
nature of the conception of the gunas, which I believe is the most 
important thing in Samkhya. Vijfiana Bhiksu described the 
gunas as reals or super-subtle substances, but Vacaspati and 

Gaudapada (the other commentator of the SzmuAya harika) 

remained silent on the point. There is nothing, however, in their 

interpretations which would militate against the interpretation of 

Vijfiana Bhiksu, but yet while they were silent as to any definite 

explanations regarding the nature of the gunas, Bhiksu definitely 
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came forward with a very satisfactory and rational interpretation 
of their nature. 
Since no definite explanation of the gunas is found in any 
other work before Bhiksu, it is quite probable that this matter 
may not have been definitely worked out before. Neither Caraka 
nor the Mahabharata explains the nature of the gunas. But 
Bhiksu’s interpretation suits exceedingly well all that is known 
of the manifestations and the workings of the gunas in all early 
documents. I have therefore accepted the interpretation of Bhiksu 
in giving my account of the nature of the guņas. The Karzka 
speaks of the gunas as being of the nature of pleasure, pain, and 
dullness (sattva, rajas and tamas). It also describes sattva as 
being light and illuminating, rajas as of the nature of energy and 
causing motion, and tamas as heavy and obstructing. Vācaspati 
merely paraphrases this statement of the Kčrzkā but does not enter 
into any further explanations. Bhiksu’s interpretation fits in well 
with all that is known of the gunas, though it is quite possible 
that this view might not have been known before, and when the 
original Samkhya doctrine was formulated there was a real vague- 
ness as to the conception of the gunas. 

There are some other points in which Bhiksu’s interpretation 
differs from that of Vacaspati. The most important of these may 
be mentioned here. The first is the nature of the connection of 
the buddhi states with the purusa. Vācaspati holds that there is 
no contact (samyoga) of any buddhi state with the purusa: but that 
a reflection of the purusa is caught in the state of buddhi by 
virtue of which the buddhi state becomes intelligized and trans- 
formed into consciousness. But this view is open to the objection 
that it does not explain how the purusa can be said to be the 
experiencer of the conscious states of the buddhi, for its reflection 
in the buddhi is merely an image, and there cannot be an ex- 
perience (žoga) on the basis of that image alone without any 
actual connection of the purusa with the buddhi. The answer of 

Vacaspati Misra is that there is no contact of the two in space 
and time, but that their proximity (sannidhi) means only a specific 
kind of fitness ( yogyata) by virtue of which the purusa, though it 
remains aloof, is yet felt to be united and identified in the buddhi, 
and asa result of that the states of the buddhi appear as ascribed 
toa person. Vijfiana Bhiksu differs from Vacaspati and says that 
if such a special kind of fitness be admitted, then there is no 
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reason why purusa should be deprived of such a fitness at the time 
of emancipation, and thus there would be no emancipation at all, 
for the fitness being in the purusa, he could not be divested of it, 
and he would continue to enjoy the experiences represented in 
the buddhi for ever. Vijfíana Bhiksu thus holds that there is a 
real contact of the purusa-with the buddhi state in any cognitive 
state. Such a contact of the purusa and the buddhi does not 
necessarily mean that the former will be liable to change on 
account of it, for contact and change are not synonymous. Change 
means the rise of new qualities. It is the buddhi which suffers 
changes, and when these changes are reflected in the purusa, there 
is the notion of a person or experiencer in the purusa, and when 
the purusa is reflected back in the buddhi the buddhi state appears 
as a conscious state. The second, is the difference between 
Vācaspati and Bhiksu as regards the nature of the perceptual 
process. Bhiksu thinks that the senses can directly perceive the 
determinate qualities of things without any intervention of manas, 
whereas Vacaspati ascribes to manas the power of arranging the 
sense-data in a definite order and of making the indeterminate 
sense-data determinate. With him the first stage of cognition is 
the stage when indeterminate sense materials are first presented, at 
the next stage there is assimilation, differentiation, and association 
by which the indeterminate materials are ordered and classified 
by the activity of manas called samkalpa which coordinates the 
indeterminate sense materials into determinate perceptual and 
conceptual forms as class notions with particular characteristics. 
Bhiksu who supposes that the determinate character of things is 
directly perceived by the senses has necessarily to assign a sub- 
ordinate position to manas as being only the faculty of desire, 
doubt, and imagination. 

It may not be out of place to mention here that there are 
one or two passages in Vācaspati's commentary on the Samkhya 
kārikā which seem to suggest that he considered the ego (akam- 
kara) as producing the subjective series of the senses and the 
objective series of the external world by a sort of desire or will, 
but he did not work out this doctrine, and it is therefore not 
necessary to enlarge upon it. There is also a difference of view 
with regard to the evolution of the tanmatras from the mahat; 
for contrary to the view of Vya@sabhasya and Vijiiana Bhiksu etc. 
Vacaspati holds that from the mahat there was ahamkara and 

D. 15 
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from ahamkāra the tanmatras!. Vijfiana Bhiksu however holds that 
both the separation of ahamkara and the evolution of thetanmatras 
take place in the mahat, and as this appeared to me to be more 
reasonable, I have followed this interpretation. There are some 
other minor points of difference about the Yoga doctrines between 
Vacaspati and Bhiksu which are not of much philosophical 
importance. 


Yoga and Pataijali. 


The word yoga occurs in the Rg-Veda in various senses such 
as yoking or harnessing, achieving the unachieved, connection, 
and the like. The sense of yoking is not so frequent as the 
other senses; but it is nevertheless true that the word was 
used in this sense in Rg-Veda and in such later Vedic works as 
the Satapatha Brahmana and the Brhadaranyaka Upanisad?. The 
word has another derivative “ yugya” in later Sanskrit literature”. 

With the growth of religious and philosophical ideas in the 
Rg-Veda, we find that the religious austerities were generally very 
much valued. Tapas (asceticism) and brahmacarya (the holy vow 
of celibacy and life-long study) were regarded as greatest virtues 
and considered as being productive of the highest power‘. 

As these ideas of asceticism and self-control grew the force 
of the flying passions was felt to be as uncontrollable as that of 
a spirited steed, and thus the word yoga which was originally 
applied to the control of steeds began to be applied to the control 
of the senses*. 

In Panini’s time the word yoga had attained its technical 
meaning, and he distinguished this root “yuj samādkau” (yuj 
in the sense of concentration) from "yujir yoge” (root yujir in 
the sense of connecting). Yin the first sense is seldom used as 
a verb. It is more or less an imaginary root for the etymological 
derivation of the word yoga*. 

1 See my Study of Patanjali, p. 60 fi. 

2 Compare R.V. 1. 34. 9/vn. 67. 8/11. 27. 11/X. 30. r1/X. 114. 9[1v. 24. 4[1. 5. 
3/1. 30. 7; Satapatha Brahmana 14. 7. 1. 11. 

3 It is probably an old word of the Aryan stock; compare German Joch, A.S. 
geoc, Latin jugum. 

4 See Chandogya 111. 17. 4; Brh. 1.2. 6; Brh. 111. 8. 10; Taitt. 1. 9. 1/11. 2. 1/111. 
3-1; Taitt. Brāh. 11. 2. 3.3; R.V. x. 129; Satap. Brah. x1. 5. 8. 1. 

5 Katha 111. 4, indriyāni hayanahuh visayatesugocaran. The senses are the horses 
and whatever they grasp are their objects. Maitr. 2. 6. Karmendriyanyasya haya 
the conative senses are its horses. 

6 Yugyak is used from the root of yujir yoge and not from yuja samádhau. A con- 
sideration of Pāņini's rule “‘Zadasya brakmacaryam,” v. i. 94 shows that not only 
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In the Bhagavadgita, we find that the word yoga has been 
used not only in conformity with the root “yuj-samadhau” but 
also with “yjzr yoge.” This has been the source of some confu- 
sion to the readers of the Bhagavadgita. “Yogin” in the sense 
of a person who has lost himself in meditation is there regarded 
with extreme veneration. One of the main features of the use of 
this word lies in this that the Bhagavadgita tried to mark out a 
middle path between the austere discipline of meditative abstrac- 
tion on the one hand and the course of duties of sacrificial action 
of a Vedic worshipper in the life of a new type of Yogin (evidently 
from yujir yoge) on the other, who should combine in himself the 
best parts of the two paths, devote himself to his duties, and yet 
abstract himself from all selfish motives associated with desires. 

Kautilya in his Ax/kašāstra when enumerating the philosophic 
sciences of study names Samkhya, Yoga, and Lokayata. The 
oldest Buddhist sütras (e.g. the Satipatthana sutta) are fully 
familiar with the stages of Yoga concentration. We may thus 
infer that self-concentration and Yoga had developed as a tech- 
nical method of mystic absorption some time before the Buddha. 

As regards the connection of Yoga with Sāmkhya, as we find 
it in the Yoga sutras of Patafijali, it is indeed difficult to come to 
any definite conclusion. The science of breath had attracted 
notice in many of the earlier Upanisads, though there had not : 
probably developed any systematic form of pranayama (a system 
of breath control) of the Yoga system. It is only when we 
come to Maitrayani that we find that the Yoga method had at- 
tained a systematic development. The other two Upanisads in 
which the Yoga ideas can be traced are the Svetā$vatara and 
the Katha. It is indeed curious to notice that these three 
Upanisads of Krsna Yajurveda, where we find reference to Yoga 
methods, are the only ones where we find clear references also to 
the Samkhya tenets, though the Samkhya and Yoga ideas do not 
appear there as related to each other or associated as parts of 
the same system. But there is a remarkable passage in the 
Maitrayani in the conversation between Sakyayana and Brhad 
ratha where we find that the Samkhya metaphysics was offered 


different kinds of asceticism and rigour which passed by the name of brahmacarya 
were prevalent in the country at the time (Panini as Goldstücker has proved is pre- 
buddhistic), but associated with these had grown up a definite system of mental 
discipline which passed by the name of Yoga. 
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in some quarters to explain the validity of the Yoga processes, 
and it seems therefore that the association and grafting of the 
Samkhya metaphysics on the Yoga system as its basis, was the 
work of the followers of this school of ideas which was subsequently 
systematized by Patafíjali. Thus Sakyayana says: “Here some 
say it is the guna which through the differences of nature goes 
into bondage to the will, and that deliverance takes place when 
the fault of the will has been removed, because he sees by the 
mind; and all that we call desire, imagination, doubt, belief, un- 
belief, certainty, uncertainty, shame, thought, fear, all that is but 
mind. Carried along by the waves of the qualities darkened in 
his imagination, unstable, fickle, crippled, full of desires, vacil- 
lating he enters into belief, believing I am he, this is mine, and 
he binds his self by his self as a bird with a net. Therefore, a 
man being possessed of will, imagination and belief is a slave, 
but he who is the opposite is free. For this reason let a man 
stand free from will, imagination and belief—this is the sign of 
liberty, this is the path that leads to Brahman, this is the opening 
of the door, and through it he will go to the other shore of dark- 
ness. All desires are there fulfilled. And for this, they quote a 
verse: ‘When the five instruments of knowledge stand still together 
with the mind, and when the intellect does not move, that is called 
the highest state!" 

An examination of such Yoga Upanisads as Sandilya, Yoga- 
tattva, Dhyānabindu, Hamsa, Amrtanāda, Varāha, Mandala 
Brāhmaņa, Nādabindu, and Yogakuņdalī, shows that the Yoga 
practices had undergone diverse changes in diverse schools, but 
none of these show any predilection for the Samkhya. Thus the 
Yoga practices grew in accordance with the doctrines of the 


1 Vātsyāyana, however, in his bhasya on Nydya sūtra, I. i. 29, distinguishes 
Samkhya from Yoga in the following way: The Samkhya holds KĀ Edit can 
come into being nor be destroyed, there cannot be any change in the pure intelligence 
(miratifayaÀ cetanék). All changes are due to changes in the body, the senses, the 
manas and the objects. Voga holds that all creation is dueto the karma of the purusa. 
Dosas (passions) and the pravrtti (action) are the cause of karma. The intelligences 
or souls (cetana) are associated with qualities. Non-being can come into being and 
what is produced may be destroyed. The last view is indeed quite different from 
the Yoga of Vyāsačkāsya. lt is closer to Nyāya in its doctrines. If Vātsyāyana's 
statement is correct, it would appear that the doctrine of there being a moral purpose 
in creation was borrowed by Samkhya from Yoga. Udyotakara’s remarks on the same 
sūtra do not indicate a difference but an agreement between Sāmkhya and Yoga on the 
doctrine of the indriyas being “‘abhautika.” Curiously enough Vātsyāyana quotes a 
passage from Vyasabhésya, III. 13, in his bhasya, I. ii. 6, and criticizes it as self-con- 
tradictory (viruddka). 
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Saivas and Saktas and assumed a peculiar form as the Mantra- 
yoga; they grew in another direction as the Hathayoga which 
was supposed to produce mystic and magical feats through 
constant practices of elaborate nervous exercises, which were also 
associated with healing and other supernatural powers. The 
Yogatattva Upanisad says that there are four kinds of yoga, the 
Mantra Yoga, Laya Yoga, Hathayogaand Rājayoga'. Insomecases 
we find that there was a great attempt even to associate Vedantism 
with these mystic practices. The influence of these practices in 
the development of Tantra and other modes of worship was also 
very great, but we have to leave out these from our present 
consideration as they have little philosophic importance and as 
they are not connected with our present endeavour. 

Of the Patafijala school of Samkhya, which forms the subject of 
the Yoga with which we are now dealing, Patafijali was probably 
the most notable person for he not only collected the different 
forms of Yoga practices, and gleaned the diverse ideas which 
were or could be associated with the Yoga, but grafted them all 
on the Sāmkhya metaphysics, and gave them the form in which 
they have been handed down to us. Vācaspati and Vijitāna 
Bhiksu, the two great commentators on the Vyāsabhāsya, agree 
with us in holding that Patafijali was not the founder of the Yoga, 
but an editor. Analytic study of the sūtras also brings the con- 
viction that the sūtras do not show any original attempt, but a 
masterly and systematic compilation which was also supple- 
mented by fitting contributions. The systematic manner also 
in which the first three chapters are written by way of definition 
and classification shows that the materials were already in 
existence and that Patafijali only systematized them. There was 
no missionizing zeal, no attempt to overthrow the doctrines of 
other systems, except as far as they might come in, by way of 
explaining the system. Patafijali is not even anxious to establish 
the system, but he is only engaged in systematizing the facts 
as he had them. Most of the criticisms against the Buddhists 
occur in the last chapter. The doctrines of the Yoga are 
described in the first three chapters, and this part is separated 
from the last chapter where the views of the Buddhists are 

1 The Yoga writer Jaigisavya wrote '* Dharandsastra” which dealt with Yoga more 
in the fashion of Tantra than that given by Patatijali. He mentions different places 
in the body (e.g. heart, throat, tip of the nose, palate, forehead, centre of the brain) 


which are centres of memory where concentration is to be made. See Vacaspati’s 
Tātparyatīkā or Vatsyayana’s bhāsya on Vydya sūtra, 111. ii. 43- 
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criticized; the putting of an "zz" (the word to denote the conclu- 
sion of any work) at the end of the third chapter is evidently to 
denote the conclusion of his Yoga compilation. There is of course 
another “z¢z” at the end of the fourth chapter to denote the 
conclusion of the whole work. The most legitimate hypothesis 
seems to be that the last chapter is a subsequent addition by a 
hand other than that of Patafijali who was anxious to supply 
some new links of argument which were felt to be necessary for 
the strengthening of the Yoga position from an internal point of 
view, as well as for securing the strength of the Yoga from the 
supposed attacks of Buddhist metaphysics. There is also a 
marked change (due either to its supplementary character or 
to the manipulation of a foreign hand) in the style of the last 
chapter as compared with the style of the other three. 

The sütras, 30-34, of the last chapter seem to repeat what 
has already been said in the second chapter and some of the 
topics introduced are such that they could well have been 
dealt with in a more relevant manner in connection with similar 
discussions in the preceding chapters. The extent of this chapter 
is also disproportionately small, as it contains only 34 sütras, 
whereas the average number of sütras in other chapters is between 
5I to 55. 

We have now to meet the vexed question of the probable date 
of this famous Yoga author Pataīijali. Weber had tried to con- 
nect him with Kapya Patamchala of Satapatha Brahmana? ; in 
Katyayana's Varttika we get the name Patafijali which is ex- 
plained by later commentators as patantah atjalayah yasmai (for 
whom the hands are folded as a mark of reverence), but it is indeed 
difficult to come to any conclusion merely from the similarity of 
names. There is however another theory which identifies the 
writer of the great commentary on Panini called the Maha- 
bhasya with the Patafijali of the Yoga sūtra. This theory has been 
accepted by many western scholars probably on the strength of 
d ee NU AE who identified the two Patafijalis. 

i € writer of the Patafjalicarita (Ramabhadra 
Diksita) who could not have flourished earlier than the eighteenth 
century. The other is that cited in Sivarama's commentary on 
Vésavadatté which Aufrecht assigns to the eighteenth century. 
The other two are king Bhoja of Dhar and Cakrapanidatta, 

1 Webers History of Indian Literature, p. 223 n. 
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the commentator of Caraka, who belonged to the eleventh 
century A.D. Thus Cakrapani says that he adores the Ahipati 
(mythical serpent chief) who removed the defects of mind, speech 
and body by his Pataijala mahabhasya and the revision of 
Caraka. Bhoja says: “Victory be to the luminous words of 
that illustrious sovereign Ranarangamalla who by composing his 
grammar, by writing his commentary on the Patafijala and by 
producing a treatise on medicine called Rijamrganka has like the 
lord of the holder of serpents removed defilement from speech, 
mind and body.” The adoration hymn of. Vyasa (which is con- 
sidered to be an interpolation even by orthodox scholars) is also 
based upon the same tradition. It is not impossible therefore that 
the later Indian commentators might have made some confusion 
between the three Patafijalis, the grammarian, the Yoga editor, 
and the medical writer to whom is ascribed the book known as 
Pātaūjalatantra, and who has been quoted by Sivadasa in his 
commentary on Cakvadatta in connection with the heating of 
metals. 

Professor J. H. Woods of Harvard University is therefore 
in a way justified in his unwillingness to identify the gram- 
marian and the Yoga editor on the slender evidence of these 
commentators. It is indeed curious to notice that the great 
commentators of the grammar school such as Bhartrhari, Kaiy- 
yata, Vāmana, Jayaditya, Nāgeša, etc. are silent on this point. 
This is indeed a point against the identification of the two 
Patafijalis by some Yoga and medical commentators of a later 
age. And if other proofs are available which go against such 
an identification, we could not think the grammarian and the 
Yoga writer to be the same person. 

Let us now see if Patafijali’s grammatical work contains any- 
thing which may lead us to think that he was not the same 
person as the writer on Yoga. Professor Woods supposes that the 
philosophic concept of substance (dvavya) of the two Patafijalis 
differs and therefore they cannot be identified. He holds that 
dravya is described in Vydsabhasya in one place as being the 
unity of species and qualities (samanyavisesatmaka), whereas 
the Makābkāsya holds that a dravya denotes a genus and also 
specific qualities according as the emphasis or stress is laid on 
either side. I fail to see how these ideas are totally antago- 
nistic. Moreover, we know that these two views were held by 
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Vyadi and Vajapyayana (Vyadi holding that words denoted 
qualities or dravya and Vajapyayana holding that words denoted 
species), Even Panini had these two different ideas in < vātyākhyā- 
yamekasmin bahuvacanamanyatarasyam, and “ sarupanameka- 
Sesamekavibhaktau,’ and Patafijali the writer of the Makābkāsya 
only combined these two views. This does not show that he 
opposes the view of Vyasabhasya, though we must remember 
that even if he did, that would not prove anything with regard 
to the writer of the sütras. Moreover, when we read that dravya 
is spoken of in the Mahabhasya as that object which is the 
specific kind of the conglomeration of its parts, just as a cow is 
of its tail, hoofs, horns, etc.—" yat sāsnālāngulakakudakhura- 
visünyartharupam, we are reminded of its similarity with 
* ayutasidahavayavabhedanugatak samühah dravyam” (a con- 
glomeration of interrelated parts is called dravya) in the Vyāsa- 
dhāsya. So far as I have examined the Makabhasya I have 
not been able to discover anything there which can warrant us 
in holding that the two Patatijalis cannot be identified. There 
are no doubt many apparent divergences of view, but even 
in these it is only the traditional views of the old grammarians 
that are exposed and reconciled, and it would be very un- 
warrantable for us to judge anything about the personal views 
of the grammarian from them. I am also convinced that the 
writer of the Mahabhasya knew most of the important points of 
the Samkhya-Yoga metaphysics; as a few examples I may refer 
to the guna theory (1. 2. 64, 4. 1. 3), the Samkhya dictum of ex 
nihilo nihil fit (1. 1. 56), the ideas of time (2. 2. 5, 3. 2. 123), the 
idea of the return of similars into similars (1. 1. 50), the idea of 
change vikāra as production of new qualities guzāntarādkāna 
(5. 1.2, 5. 1. 3) and the distinction of indriya and Buddhi (3. 3. 133). 
We may add to it that the Mahabhasya agrees with the Yoga 
view as regards the Sphotavada, which is not held in common 
by any other school of Indian philosophy. There is also this 
external similarity, that unlike any other work they both begin 
their works in a similar manner (atka yoganuSasanam and atka 
JSabdànusasanam)—" now begins the compilation of the instruc- 
tions on Yoga” (Yoga sūtra)—and “now begins the compilation 

of the instructions of words" (Mahabhasya). 
It may further be noticed in this connection that the arguments 

1 Patafijali's Mažāčkāsya, 1. 2. 64. 


vit] Kitab Patanjal 233 


which Professor Woods has adduced to assign the date of the 
Yoga sūtra between 300 and 500 A.D. are not at all conclusive, 
as they stand on a weak basis; for firstly if the two Patafijalis 
cannot be identified, it does not follow that the editor of the 
Yoga should necessarily be made later; secondly, the supposed 
Buddhist! reference is found in the fourth chapter which, as I 
have shown above, is a later interpolation; thirdly, even if they 
were written by Patafijali it cannot be inferred that because 
Vācaspati describes the opposite school as being of the Vijfiana- 
vadi type; we are to infer that the sütras refer to Vasubandhu or 
even to Nagarjuna, for such ideas as have been refuted in the sutras 
had been developing long before the time of Nagarjuna. 

Thus we see that though the tradition of later commentators 
may not be accepted as a sufficient ground to identify the two 
-Patafijalis, we cannot discover anything from a comparative 
critical study of the Yoga sūtras and the text of the Makā- 
bhasya, which can lead us to say that the writer of the Yoga 
sūtras flourished at a later date than the other Patafijali. 

Postponing our views about the time of Patafijali the Yoga 
editor, I regret I have to increase the confusion by introducing 
the other work Kitād Patanjal, of which Alberuni speaks, for 
our consideration. Alberuni considers this work as a very famous 
one and he translates it along with another book called Sanka 
(Sāmkhya) ascribed to Kapila. This book was written in the 
form of dialogue between master and pupil, and it is certain that 
this book was not the present Yoga sūtra of Patafijali, though it 
had the same aim as the latter, namely the search for liberation 
and for the union of the soul with the object of its meditation. 
The book was called by Alberuni K7ztab Patanjal, which is to 
be translated as the book of Patafijala, because in another place, 
speaking of its author, he puts in a Persian phrase which when 
translated stands as “the author of the book of Patanjal" It 
had also an elahorate commentary from which Alberuni quotes 
many extracts, though he does not tell us the author's name. It 
treats of God, soul, bondage, karma, salvation, etc., as we find in 
the Yoga sūtra, but the manner in which these are described (so 


1 It is important to notice that the most important Buddhist reference nacatka- 
cittatantram vastu tadapramánakam tadā kim syāt (1v. 16) was probably a line of the 
Vyāsabkāsya, as Bhoja, who had consulted many commentaries as he says in the 
preface, does not count it as a sūtra. 


234 The Kapila and the Pātatjala Sāņkhya _[cu. 


far as can be judged from the copious extracts supplied by 
Alberuni) shows that these ideas had undergone some change 
from what we find in the Yoga sūtra. Following the idea of God 
in Alberuni we find that he retains his character as a timeless 
emancipated being, but he speaks, hands over the Vedas and 
shows the way to Yoga and inspires men in such a way that they 
could obtain by cogitation what he bestowed on them. The name 
of God proves his existence, for there cannot exist anything of 
which the name existed, but not the thing. The soul perceives 
him and thought comprehends his qualities. Meditation is iden- 
tical with worshipping him exclusively, and by practising, it 
uninterruptedly the individual comes into supreme absorption 
with him and beatitude is obtained’. 

The idea of soul is the same as we find in the Yoga sūtra. 
The idea of metempsychosis is also the same. He speaks of the 
eight siddhis (miraculous powers) at the first stage of meditation 
on the unity of God. Then follow the other four stages of medi- 
tation corresponding to the four stages we have as in the Yoga 
sūtra. He gives four kinds of waysfor the achievement of salvation, 
of which the first is the abhydsa (habit) of Patafijali, and the 
object of this abhyāsa is unity with God?. The second stands 
for vairāgya; the third is the worship of God with a view to seek 
his favour in the attainment of salvation (cf. Yoga sūtra, 1. 23 and 
I. 29). The fourth is a new introduction, namely that of rasa- 
yana or alchemy. As regards liberation the view is almost the 
same as in the Yoga sūtra, 11. 25 and IV. 34, but the liberated 
state is spoken of in one place as absorption in God or being 
one with him. The Brahman is conceived as an ūrddkvamtūla 
avākšākha asvattha (a tree with roots upwards and branches 
below), after the Upanisad fashion, the upper root is pure 
Brahman, the trunk is Veda, the branches are the different 
doctrines and schools, its leaves are the different modes of inter- 
pretation. Its nourishment comes from the three forces; the 


1 Cf. Yoga sūtra 1. 23-29 and II. 1, 45. The Yoga sutras speak of Iévara (God) 
as an eternally emancipated purusa, omniscient, and the teacher of all past teachers. 
By meditating on him many of the obstacles such as illness, etc., which stand in the 
way of Yoga practice are removed. He is regarded as one of the alternative objects 
of concentration. The commentator Vyasa notes that he is the best object, for being 
drawn towards the Yogin by his concentration He so wills that he can easily attain 


concentration and through it salvation. No argument is given in the Yoga sūtras of 
the existence of God. 


2 Cf. Yoga 11. r. 
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object of the worshipper is to leave the tree and go back to the 
roots, 5 

The difference of this system from that of the Yoga sūtra is: 
(1) the conception of God has risen here to such an importance 
that he has become the only object of meditation, and absorption 
in him is the goal; (2) the importance of the yama: and the 
niyama has been reduced to the minimum ; (3) the value of the 
Yoga discipline as a separate means of salvation apart from any 
connection with God as we find in the Yoga sūtra has been lost 
sight of; (4) liberation and Yoga are defined as absorption in 
God ; (5) the introduction of Brahman ; (6) the very significance 
of Yoga as control of mental states (cittavrttinirodha) is lost 
sight of, and (7) rasayana (alchemy) is introduced as one of the 
means of salvation. 

From this we can fairly assume that this was a new modi- 
fication of the Yoga doctrine on the basis of Patafijali’s Yoga 
sūtra in the direction of Vedanta and Tantra, and as such it 
probably stands as the transition link through which the Yoga 
doctrine of the sütras entered into a new channel in such a way 
that it could be easily assimilated from there by later develop- 
ments of Vedanta, Tantra and Saiva doctrines?, As the author 
mentions rasdyana as a means of salvation, it is very probable 
that he flourished after Nagarjuna and was probably the same 
person who wrote Pātatījala tantra, who has been quoted by 
Šivadāsa in connection with alchemical matters and spoken of 
by Nāgeša as “Carake Patafijalih.” We can also assume with some 
degree of probability that it is with reference to this man that 
Cakrapani and Bhoja made the confusion of identifying him with 
the writer of the Mahabhasya. It is also very probable that Cakra- 
pani by his line “ patatyalamahabhisyacarakapratisamskytath” 
refers to this work which was called “ Pātatijala” The commen- 
tator of this work gives some description of the lokas, dvipas and 
the sāgaras, which runs counter to the descri ptions. given in the 
Vyāsabhāsya, 111. 26, and from this we can infer that it was pro- 
bably written at a time when the Vyasabhàsya was not written 
or had not attained any great sanctity or authority. Alberuni 


! Alberuni, in his account of the book of Samkhya, gives a list of commandments 
which practically is the same as yama and niyama, but it is said that through them 
one cannot attain salvation. ^ 


2 Cf. the account of Pāšupatadaršana in Sarvadarsanasamgraha. 
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also described the book as being very famous at the time, and 
Bhoja and Cakrapāņi also probably confused him with Patafijali 
the grammarian ; from this we can fairly assume that this book 
of Patafijali was probably written by some other Patafijali within 
the first 300 or 400 years of the Christian era; and it may not 
be improbable that when Vyasabhasya quotes in III. 44 as “ttt 
Patafijalih,” he refers to this Patafijali. 
The conception of Yoga as we meet it in the Maitrayana 
Upanisad consisted of six ahgas or accessories, namely prana- 
yama, pratyahara, dhyana, dhāraņā, tarkā and samadhi’. Com- 
paring this list with that of the list in the Yoga s#tras we find 
that two new elements have been added, and tarka has been 
replaced by āsana. Now from the account of the sixty-two 
heresies given in the Brakmajala sutta we know that there were 
people who either from meditation of three degrees or through 
logic and reasoning had come to believe that both the external 
world as a whole and individual souls were eternal. From the 
association of this last mentioned logical school with the Samadhi 
or Dhyana school as belonging to one class of thinkers called 
šātvatavāda, and from the inclusion of tarka as an ahga in 
samadhi, we can fairly assume that the last of the afgas given in 
Maitrāyaņī Upanisad represents the oldest list of the Yoga doc- 
trine, when the Sāmkhya and the Yoga were in a process of being 
grafted on each other, and when the Samkhya method of dis- 
cussion did not stand asa method independent of the Yoga. The 
substitution of āsana for tarka in the list of Patafijali shows that 
the Yoga had developed a method separate from the Samkhya. 
The introduction of ahimsā (non-injury), satya (truthfulness), 
asteya (want of stealing), brahmacaryya (sex-control), aparigraha 
(want of greed) as yama and $auca (purity), santosa (content- 
ment) as niyama, as a system of morality without which Yoga is 
deemed impossible (for the first time in the sūtras), probably 
marks the period when the disputes between the Hindus and the 
Buddhists had not become so keen. The introduction of maitri, 
karuna, mudita, upeksa is also equally significant, as we do not 
find them mentioned in such a prominent form in any other 
literature of the Hindus dealing with the subject of emancipa- 
tion. Beginning from the Acarangasitra, Uttarādhyayanasūtra, 


1 prāņāyāmak pratyākārah dhyānam dhāraņā tarkak samadhih sadanga ityucyate 
yogah (Maitr. 6. 8). 


y 
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the Sutrakrtangasitra, etc., and passing through Umāsvāti's Zaz- 
tvārthādhigamasūtra to Hemacandra’s Vogašāstra we find that 
the Jains had been founding their Yoga discipline mainly on the 
basis of a system of morality indicated by the yamas, and the 
opinion expressed in Alberuni's Pētaxjat that these cannot give 
salvation marks the divergence of the Hindus in later days from 
the Jains. Another important characteristic of Yoga is its 
thoroughly pessimistic tone. Its treatment of sorrow in connec- 
tion with the statement of the scope and ideal of Yoga is the 
same as that of the four sacred truths of the Buddhists, namely 
suffering, origin of suffering, the removal of suffering; and of the 
path to the removal of suffering. Again, the metaphysics of the 
samsara (rebirth) cycle in connection with sorrow, origination, 
decease, rebirth, etc. is described with a remarkable degree of 
similarity with the cycle of causes as described in early Buddhism. 
Avidyā is placed at the head of the group; yet this avidyā should 
not be confused with the Vedanta avidya of Sankara, as it is an 
avidya of the Buddhist type; it is not a cosmic power of illusion 
nor anything like a mysterious original sin, but it is within the 
range of earthly tangible reality. Yoga avidya is the ignorance 
of the four sacred truths, as we have in the sūtra “anityasuciduh- 
khānūtmasu nityasuciduhkhātmakhyātiravidyā” (11. 5). 

The ground of our existing is our will to live (abhinzvesa). 
«This is our besetting sin that we will to be, that we will to be 
ourselves, that we fondly will our being to blend with other kinds 
Of existence and extend. The negation of the will to be, cuts 
off being for us at least?" This is true as much of Buddhism as 
of the Yoga abhiniveša, which is a term coined and used in the 
Yoga for the first time to suit the Buddhist idea, and which has 
never been accepted, so far as I know, in any other Hindu 
literature in this sense. My sole aim in pointing out these things 
in this section is to show that the Yoga sūtras proper (first three 
chapters) were composed at a time when the later forms of 
Buddhism had not developed, and when the quarrels between 
the Hindus and the Buddhists and Jains had not reached such 


1 Yoga sūtra, 11. 15, 16, 17. Yathdcihitsdsastram caturoyūkam rogo rogahetuh 
Grogyam bhaisajyamiti evamidamapi fastram caturvyūhameva ; tadyāthā samsarah, 
samsāraketuļ moksak moksopayah ; dubkhabahulah samsāro heyah, pradhānapurusayok 
samyogo heyahetuh, samyogasyatyantiki nivritirkānam hanopayah samyagdaršanani, 
Vyāsabkāsya, 11. 15 

* Oldenberg's Buddhism}. 
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a stage that they would not like to borrow from one another. 
Asthis can only be held true of earlier Buddhism I am disposed 
to think that the date of the first three chapters of the Yoga 
sūtras must be placed about the second century B.C. Since there 
is no evidence which can stand in the way of identifying the 
grammarian Patafijali with the Yoga writer, I believe we may 
take them as being identical’. 


The Samkhya and the Yoga Doctrine of Soul or Purusa. 


The Samkhya philosophy as we have it now admits two prin- 
ciples, souls and prakrtz, the root principle of matter. Souls are 
many, like the Jaina souls, but they are without parts and qualities. 
They do not contract or expand according as they occupy a 
smaller or a larger body, but are always all-pervasive, and are 
not contained in the bodies in which they are manifested. But 
the relation between body or rather the mind associated with it 
and soul is such that whatever mental phenomena happen in the 
mind are interpreted as the experience of its soul. The souls are 
many, and had it not been so (the Sāmkhya argues) with the 
birth of one all would have been born and with the death of one 
all would have died*. 

The exact nature of soul is however very difficult of compre- 
hension, and yet it is exactly this which one must thoroughly 
grasp in order to understand the Samkhya philosophy. Unlike 
the Jaina soul possessing anantajnana, anantadaršana, ananta- 
sukha, and anantaviryya, the Samkhya soul is described as being 
devoid of any and every characteristic; but its nature is abso- 
lute pure consciousness (cz. The Samkhya view differs from 
the Vedanta, firstly in this that it does not consider the soul to 
be of the nature of pure intelligence and bliss (ēxaxda)*. Bliss 
with Sāmkhya is but another name for pleasure and as such it 
belongs to prakrti and does not constitute the nature of soul ; 
secondly, according to Vedanta the individual souls (jzva) are 


1 See S. N. Das Gupta, Voga Philosophy in relation to other Indian systems of 


thought, ch. 11. The most important point in favour of this identification seems to be 
that both the Patafijalis as against the other Indian systems admitted the doctrine of 
sphota which was denied even by Samkhya. On the doctrine of Sphota see my Study 
of Patanjali, Appendix 1. 

2 Kūrikā, 18. 

3 See Citsukha's Zastvapradipikā, 1v. 
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but illusory manifestations of one soul or pure consciousness the 
Brahman, but according to Samkhya they are all real and many. 

The most interesting feature of Sāmkhya as of Vedanta is 
the analysis of knowledge. Samkhya holds that our knowledge 
of things are mere ideational pictures or images. External things 
are indeed material, but the sense data and images of the mind, 
the coming and going of which is called knowledge, are also in. 
some sense matter-stuff, since they are limited in their nature 
like the external things. The sense-data and images come and go, 
they are often the prototypes, or photographs of external things, 
and as such ought to be considered as in some sense material, 
but the matter of which these are composed is the subtlest. 
These images of the mind could not have appeared as conscious, 
if there were no separate principles of consciousness in connéc- 
tion with which the whole conscious plane could be interpreted 
as the experience of a person; We know that the Upanisads 
consider the soul or ātman as pure and infinite consciousness, 
distinct from the forms of knowledge, the ideas, and the images. 
In our ordinary ways of mental analysis we do not detect that 
beneath the forms of knowledge there is some other principle 
which has no change, no form, but which is like a light which 
illumines the mute, pictorial forms which the mind assumes. 
The self is nothing but this light. We all speak of our “self” 
but we have no mental picture of the self as we have of other 
things, yet in all our knowledge we seem to know our self. The 
Jains had said that the soul was veiled by karma matter, and 
every act of knowledge meant only the partial removal of the 
veil. Samkhya says that the self cannot be found as an image 
of knowledge, but that is because it is a distinct, transcendent 
principle, whose real nature as such is behind or beyond the subtle 
matter of knowledge. Our cognitions, so far as they are mere forms 
or images, are merely compositions or complexes of subtle mind- 
substance, and thus are like a sheet of painted canvas immersed 
in darkness; as the canvas gets prints from outside and moves, 
the pictures appear one by one before the light and are illu- 
minated. So it is with our knowledge. The special characteristic 
of self is that it is like a light, without which all knowledge would 
be blind. Form and motion are the characteristics of matter, and 


1 Tattakaumudi, 5; Yogavarttika, 1V. 22; Vijnanamrtabhasya, p. 743 Vogavārilika 
and Zattvavaifaradi, 1. 4, 11. 6, 18, 20; Vyāsabkāsya, 1. 6, 7. 


240 The Kapila and the Patatijala Sāmkhya (cu. 


so far as knowledge is mere limited form and movement it is the 
same as matter; but there is some other principle which enlivens 
these knowledge-forms, by virtue of which they become con- 
scious. This principle of consciousness (cit) cannot indeed be 
separately perceived per se, but the presence of this principle in 
all our forms of knowledge is distinctly indicated by inference. 
This principle of consciousness has no motion, no form, no quality, 
no impurity’: The movement of the knowledge-stuff takes place 
in relation to it, so that it is illuminated as consciousness by it, 
and produces the appearance of itself as undergoing all changes 
of knowledge and experiences of pleasure and pain. Each item 
of knowledge so far as it is an image ora picture of some sort is 
but a subtle knowledge-stuff which has been illumined by the 
principle of consciousness, but so far as each item of knowledge 
carries with it the awakening or the enlivening of consciousness, 
it is the manifestation of the principle of consciousness. Know- 
ledge-revelation is not the unveiling or revelation of a particular 
part of the self, as the Jains supposed, but it is a revelation of 
the self only so far as knowledge is pure awakening, pure en- 
livening, pure consciousness. So far as the content of knowledge 
or the image is concerned, it is not the revelation of self but is 
the blind knowledge-stuff. 

The Buddhists had analysed knowledge into its diverse con- 
stituent parts, and had held that the coming together of these 
brought about the conscious states. This coming together was 
to them the point of the illusory notion of self, since this unity 
or coming together was not a permanent thing but a momentary 
collocation. With Samkhya however the self, the pure cz, is 
neither illusory nor an abstraction; it is concrete but transcen- 
dent. Coming into touch with it gives unity to all the movements 
ofthe knowledge-composites of subtle stuff, which would otherwise 
have remained aimless and unintelligent. It is by coming into 
connection with this principle of intelligence that they are inter- 
preted as the systematic and coherent experience of a person, and 
may thus be said to be intelligized. Intelligizing means the ex- 

pression and interpretation of the events or the happenings of 


1 It is important to note that Samkhya has two terms to denote the two aspects 
involved in knowledge, viz. the relating element of awareness as such (c), and the 
content (adh) which is the form of the mind-stuff representing the sense-data and 
the image. Cognition takes place by the reflection of the former in the latter. 
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knowledge in connection with a person, so as to make thema 
system of experience. This principle of intelligence is called 
purusa. There is a separate purusa in Samkhya for each indi- 
vidual, and it is of the nature of pure intelligence. The Vedanta 
atman however is different from the Samkhya purusa in this that 
it is one and is of the nature of pure intelligence, pure being, 
and pure bliss. It alone is the reality and by illusory maya it 
appears as many. 


Thought and Matter. 


A question naturally arises, that if the knowledge forms are 
made up of some sort of stuff as the objective forms of matter 
are, why then should the purusa illuminate it and not external 
material objects. The answer that Samkhya gives is that the 
knowledge-complexes are certainly different from external ob- 
jects in this, that they are far subtler and have a preponderance 
of a special quality of plasticity and translucence (sažtva), which 
resembles the light of purusa, and is thus fit for reflecting and 
absorbing the light of the purusa. The two principal character- 
istics of external gross matter are mass and energy. But it 
has also the other characteristic of allowing itself to be photo- 
graphed by our mind; this thought-photograph of matter has 
again the special privilege of being so translucent as to be able 
to catch the reflection of the cz#—the super-translucent transcen- 
dent principle of intelligence. The fundamental characteristic 
of external gross matter is its mass; energy is common to 
both gross matter and the subtle thought-stuff. But mass is 
at its lowest minimum in thought-stuff, whereas the capacity 
of translucence, or what may be otherwise designated as the 
intelligence-stuff, is at its highest in thought-stuff. But if the 
gross matter had none of the characteristics of translucence that 
thought possesses, it could not have made itself an object of 
thought; for thought transforms itself into the shape, colour, 
and other characteristics of the thing which has been made its 
object. Thought could not have copied the matter, if the matter 
did not possess some of the essential substances of which the 
copy was made up. But this plastic entity (se¢tva) which is 
so predominant in thought is at its lowest limit of subordination 
in matter. Similarly mass is not noticed in thought, but some 
such notions as are associated with mass may be discernible in 

D. 16 
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thought; thus the images of thought are limited, separate, have 
movement, and have more or less clear cut forms. The images 
do not extend in space, but they can represent space. The trans- 
lucent and plastic element of thought (sattva) in association with 
movement (rajas) would have resulted in a simultaneous revelation 
of all objects; it is on account of mass or tendency of obstruction 
(tamas) that knowledge proceeds from image to image and dis- 
closes things-in a successive manner. The buddhi (thought-stuff) 
holds within it all knowledge immersed as it were in utter dark- 
ness, and actual knowledge comes before our view as though 
by the removal of the darkness or veil, by the reflection of the 
light of the purusa. This characteristic of knowledge, that all its 
stores are hidden as if lost at any moment, and only one picture 
or idea comes at a time to the arena of revelation, demonstrates 
that in knowledge there is a factor of obstruction which manifests 
itself in its full actuality in gross matter as mass. Thus both 
thought and gross matter are made up of three elements, a 
plasticity of intelligence-stuff (sativa), energy-stuff (rajas), and 
mass-stuff (amas), or the factor of obstruction. Of these the last 
two are predominant in gross matter and the first two in thought. 


Feelings, the Ultimate Substances’. 


Another question that arises in this connection is the position 
of feeling in such an analysis of thought and matter. Samkhya 
holds that the three characteristic constituents that we have 
analyzed just now are feeling substances. Feeling is the most 
interesting side of our consciousness. It is in our feelings that 
we think of our thoughts as being parts of ourselves. If we 
should analyze any percept into the crude and undeveloped 
sensations of which it is composed at the first moment of its 
appearance, it comes more as a shock than as an image, and 
we find that it is felt more as a feeling mass than as an image. 
Even in our ordinary life the elements which precede an act of 
knowledge are probably mere feelings. As we go lower down 
the scale of evolution the automatic actions and relations of 

matter are concomitant with crude manifestations of feeling 
which never rise to the level of knowledge. The lower the scale 
of evolution the less is the keenness of feeling, till at last there 
comes a stage where matter-complexes do not give rise to feeling 


1 Kārikā, 12, with Gaudpāda and Narayanatirtha. 
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reactions but to mere physical reactions. Feelings thus mark 
the earliest track of consciousness, whether we look at it from the 
point of view of evolution or of the genesis of consciousness in 
ordinary life. What we call matter complexes become at a certain 
stage feeling-complexes and what we call feeling-complexes at 
a certain stage of descent sink into mere matter-complexes with 
matter reaction. The feelings are therefore the things-in-them- 
selves, the ultimate substances of which consciousness and gross 
matter are made up. Ordinarily a difficulty might be felt in 
taking feelings to be the ultimate substances of which gross 
matter and thought are made up; for we are more accustomed 
to take feelings as being merely subjective, but if we remember 
the Samkhya analysis, we find that it holds that thought and 
matter are but two different modifications of certain subtle sub- 
stances which are in essence but three types of feeling entities. 
The three principal characteristics of thought and matter that we 
have noticed in the preceding section are but the manifestations 
of three types of feeling substances. There is the class of feelings 
that we call the sorrowful, there is another class of feelings that 
we call pleasurable, and there is still another class which is neither 
sorrowful nor pleasurable, but is one of ignorance, depression 
(vzsāda) or dullness. Thus corresponding to these three types of 
manifestations as- pleasure, pain, and dullness, and materially as 
shining (prakasa), energy (pravrtti), obstruction (xzyama), there 
are three types of feeling-substances which must be regarded as 
the ultimate things which make up all the diverse kinds of gross 
matter and thought by their varying modifications, 


The Guņas!. 


These three types of ultimate subtle entities are technically 
called guya in Samkhya philosophy. Guna in Sanskrit has three 
meanings, namely (1) quality, (2) rope, (3) not primary. These 
entities, however, are substances and not mere qualities. But it 
may be mentioned in this connection that in Samkhya philosophy 
there is no separate existence of qualities; it holds that each 
and every unit of quality is but a unit of substance. What 
we call quality is but a particular manifestation or appearance 
of a subtle entity. Things do not possess quality, but quality 


1 Yogūvārtlika, 11. 18; Bhāvāgaņeta's Tattvayatharthyadtpana, pp: 1-33 Vijaa- 
ndmrtabhasya, p. 1005 Tattvakaumudi, 13; also Gaudapada and Nārāyaņatīrtha, 13. 
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signifies merely the manner in which a substance reacts; any 
object we see seems to possess many qualities, but the Sāmkhya 
holds that corresponding to each and every new unit of quality, 
however fine and subtle it may be, there is a corresponding 
subtle entity, the reaction of which is interpreted by us as a 
quality. This is true not only of qualities of external objects 
but also of mental qualities as well. These ultimate entities 
were thus called gunas probably to suggest that they are the 
entities which by their various modifications manifest them- 
selves as gunas or qualities. These subtle entities may also be 
called gunas in the sense of ropes because they are like ropes 
by which the soul is chained down as if it were to thought and 
matter. These may also be called gunas as things of secondary 
importance, because though permanent and indestructible, they 
continually suffer modifications and changes by their mutual 
groupings and re-groupings, and thus not primarily and unalter- 
ably constant like the souls ( purusa). Moreover the object of the 
world process being the enjoyment and salvation of the purusas, 
the matter-principle could not naturally be regarded as being of 
primary importance, But in whatever senses we may be inclined 
to justify the name guna as applied to these subtle entities, it 
should be borne in mind that they are substantive entities or 
subtle substances and not abstract qualities. These gunas are 
infinite in number, but in accordance with their three main char- 
acteristics as described above they have been arranged in three 
classes or types called sattva (intelligence-stuff), rajas (energy- 
stuff) and žamas (mass-stuff). An infinite number of subtle sub- 
stances which agree in certain characteristics of self-shining or 
plasticity are called the sattva-gunas and those which behave as 
units of activity are called the rajo-guxas and those which behave 
as factors of obstruction, mass or materiality are called tamo-gunas. 
These subtle guna substances are united in different proportions 
(e.g. a larger number of sattva substances with a lesser number of 
rajas or tamas, or a larger number of tamas substances with a 
smaller number of rajas and sattva substances and so on in 
varying proportions), and as a result of this, different substances 
with different qualities come into being. Though attached to one 
another when united in different proportions, they mutually act 
and react upon one another, and thus by their combined resultant 
produce new characters, qualities and substances. There is how- 
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ever one and only one stage in which the gunas are not com- 
pounded in varying proportions. In this state each of the guna 
substances is opposed by each of the other guna substances, and 
thus by their equal mutual opposition create an equilibrium, in 
which none of the characters of the gunas manifest themselves. 
This is a state which is so absolutely devoid of all characteristics 
that it is absolutely incoherent, indeterminate, and indefinite. It 
is a qualitiless simple homogeneity. It is a state of being which 
is as it were non-being. This state of the mutual equilibrium 
of the gunas is called prakrti'. This is a state which cannot be 
said either to exist or to non-exist for it serves no purpose, but 
it is hypothetically the mother of all things. This is however the 
earliest stage, by the breaking of which, later on, all modifications 
take place. 


Prakrti and its Evolution. 


Samkhya believes that before this world came into being there 
was such a state of dissolution—a state in which the guna com- 
pounds had disintegrated into a state of disunion and had by their 
mutual opposition produced an equilibrium the prakrti. Then 
later on disturbance arose in the prakrti, and as a result of that 2 
process of unequal aggregation of the gunas in varying proportions 
took place, which brought forth the creation of the manifold. 
Prakrti, the state of perfect homogeneity and incoherence of the 
gunas, thus gradually evolved and became more and more deter- 
minate, differentiated, heterogeneous, and coherent. The gunas are 
always uniting, separating, and uniting again’, Varying qualities 
of essence, energy, and mass in varied groupings act on one another 
and through their mutual interaction and interdependence evolve 
from the indefinite or qualitatively indeterminate the definite or 
qualitatively determinate. And though co-operating to produce 
the world of effects, these diverse moments with diverse tendencies 
never coalesce. Thus in the phenomenal product whatever energy 
there is is due to the element of rajas and rajas alone; all matter, 
resistance, stability, is due to tamas,and all conscious manifestation 
to sattva. The particular guna which happens to be predominant 
in any phenomenon becomes manifest in that phenomenon and 
others become latent, though their presence is inferred by their 


1 VYogavaritika, 11. 19, and Pravacanabhésya, 1. 61. 
2 Kaumudi, 13-16; Tattvavaiséradi, 11. 20, IV. 1 3,14;also Vogavāritika, IV. 13, 14. 
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effect. Thus, for example, in a body at rest mass is patent, energy 
latent and potentiality of conscious manifestation sublatent. Ina 
moving body, the rajas is predominant (kinetic) and the mass is 
partially overcome. All these transformations of the groupings of 
the gunas in different proportions presuppose the state of prakrti 
as the starting point. It is at this stage that the tendencies to 
conscious manifestation, as well as the powers of doing work, are 
exactly counterbalanced by the resistance of inertia or mass, 
and the process of cosmic evolution is at rest. When this equi- 
librium is once destroyed, it is supposed that out of a natural 
affinity of all the sattva reals for themselves, of rajas reals for other 
reals of their type, of tamas reals for others of their type, there 
arises an unequal aggregation of sattva, rajas, or tamas at differ- 
ent moments. When one guna is preponderant in any particular 
collocation, the others are co-operant. This evolutionary series 
beginning from the first disturbance of the prakrti to the final 
transformation as the world-order, is subject to “a definite law 
which it cannot overstep.” In the words of Dr B.N. Seal’, “ the pro- 
cess of evolution consists in the development of the differentiated 
(vatsamya) within the undifferentiated (samyavastha) of the deter- 
minate (vzšesa) within the indeterminate (avišesa) of the coherent 
(yutasiddha) within the incoherent (ayutasiddha). The order of 
succession is neither from parts to whole nor from whole to the 
parts, but ever from a relatively less differentiated, less deter- 
minate, less coherent whole to a relatively more differentiated, 
more determinate, more coherent whole" The meaning of such 
an evolution is this, that all the changes and modifications in 
the shape of the evolving collocations of guna reals take place 
within the body of the prakrti. Prakrti consisting of the in- 
finite reals is infinite, and that it has been disturbed does not 
mean that the whole of it has been disturbed and upset, or 
that the totality of the gunas in the prakrti has been unhinged 
from a state of equilibrium. It means rather that a very vast 
numbe: of gunas constituting the worlds of thought and matter 
has been upset. These gunas once thrown out of balance begin to 
group themselves together first in one form, then in another, then 
in another, and so on. But such a change in the formation of 
aggregates should not be thought to take place in such a way 
that the later aggregates appear in supersession of the former ones, 
so that when the former comes into being the latter ceases to exist. 
1 Dr B. N. Seal's Positive Sciences of the Ancient Hindus, 1915, p. 7. 
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For the truth is that one stage is produced after another; this 
second stage is the result of a new aggregation of some of the 
reals of the first stage. This deficiency of the reals of the first 
stage which had gone forth to form the new aggregate as the 
second stage is made good by a refilling from the prakrti. So also, 
as the third stage of aggregation takes place from out of the reals 
of the second stage, the deficiency of the reals of the second stage 
is made good by a refilling from the first stage and that of the 
first stage from the prakrti. Thus by a succession of refillings the 
process of evolution proceeds, till we come to its last limit, where 
there is no real evolution of new substance, but mere chemical 
and physical changes of qualities in things which had already 
evolved. Evolution (¢attvantaraparinama) in Samkhya means the 
development of categories of existence and not mere changes of 
qualities of substances (physical, chemical, biological or mental). 
'Thus each of the stages of evolution remains as a permanent 
category of being, and offers scope to the more and more differ- 
entiated and coherent groupings of the succeeding stages. Thus 
it is said that the evolutionary process is regarded as a differen- 
tiation of new stages as integrated in previous stages (samsrsta- 
viveka). 


Pralaya and the disturbance of the Prakrti Eguilibrium. 


But how or rather why prakrti should be disturbed is the most 
knotty point in Samkhya. It is postulated that the prakrti or the 
sum-total of the gunas is so connected with the purusas, and there 
is such an inherent teleology or blind purpose in the lifeless prakrti, 
that all its evolution and transformations take place for the sake 
of the diverse purusas, to serve the enjoyment of pleasures and 
sufferance of pain through experiences, and finally leading them 
to absolute freedom or mukti. A return of this manifold world 
into the quiescent state ( pralaya) of prakrti takes place when the 
karmas of all purusas collectively require that there should be 
such a temporary cessation of all experience. At such a moment 
the guna compounds are gradually broken, and there is a backward 
movement ( pratisañcara) till everything is reduced to the gunas in 
their elementary disintegrated state when their mutual opposition 
brings about their equilibrium. This equilibrium however is not a 
mere passive state, but one of utmost tension; there is intense 
activity, but the activity here does not lead to the generation of 
new things and qualities (visadrša-pariņāma); this course of new 
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production being suspended, the activity here repeats the same 
state (sadysa-parinama) of equilibrium, so that there is no change 
or new production. The state of pralaya thus is not a suspension 
of the teleology or purpose of the gunas, or an absolute break of 
the course of guna evolution; for the state of pralaya, since it 
has been generated to fulfil the demands of the accumulated 
karmas of purusas, and since there is still the activity of the 
gunas in keeping themselves in a state of suspended production, 
is also a stage of the samsāra cycle. The state of mukti (libera- 
tion) is of course quite different, for in that stage the movement 
of the gunas ceases for ever with reference to the liberated soul. 
But still the question remains, what breaksthe state of equilibrium? 
The Samkhya answer is that it is due to the transcendental (non- 
mechanical) influence of the purusa:. This influence of the purusa 
again, if it means anything, means that there is inherent in the 
gunas a teleology that all their movements or modifications should 
take place in such a way that these may serve the purposes of the 
purusas. Thus when the karmas of the purusas had demanded 
that there should be a suspension of all experience, for a period 
there was a pralaya. At the end of it, it is the same inherent pur- 
pose of the prakrti that wakes it up for the formation of a suitable 
world for the experiences of the purusas by which its quiescent 
state is disturbed. This is but another way of looking at the 
inherent teleology of the prakrti, which demands that a state of 
pralaya should cease and a state of world-framing activity should 
begin. Since there is a purpose in the gunas which brought 
them to a state of equilibrium, the state of equilibrium also pre- 
supposes that it also may be broken up again when the purpose 
so demands. Thus the inherent purpose of the prakrti brought 
about the state of pralaya and then broke it up for the creative 
work again, and it is this natural change in the prakrti that may 
be regarded from another point of view as the transcendental 
influence of the purusas. 


Mahat and Ahamkāra. 


The first evolute of the prakrti is generated bya preponderance 
of the sattva (intelligence-stuff). This is indeed the earliest state 
from which all the rest of the world has sprung forth; and it is a 
state 'n which the stuff of sattva predominates. It thus holds 


1 The Yoga answer is of course different. It believes that the disturbance of the 
equilibrium of the prakrti for new creation takes place by the will of Ivara (God). 
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within it the minds (Juddhi) of all purusas which were lost in the 
prakrti during the pralaya. The very first work of the evolution 
of prakrti to serve the purusas is thus manifested by the separating 
out of the old buddhis or minds (of the purusas) which hold within 
themselves the old specific ignorance (avédya) inherent in them 
with reference to each purusa with which any particular buddhi 
is associated from beginningless time before the pralaya. This 
state of evolution consisting of all the collected minds (buddhi) 
of all the purusas is therefore called buddhitativa. It.is a state 
which holds or comprehends within it the buddhis of all indi- 
viduals. The individual buddhis of individual purusas are on one 
hand integrated with the buddhitattva and on the other associated 
with their specific purusas. When some buddhis once begin to 
be separated from the prakrti, other buddhi evolutions take 
place. In other words, we are to understand that once the trans- 
formation of buddhis is effected for the service of the purusas, 
all the other direct transformations that take place from the 
prakrti take the same line, i.e. a preponderance of sattva being 
once created by the bringing out of some buddhis, other trans- 
formations of prakrti that follow them have also the sattva pre- 
ponderance, which thus have exactly the same composition as the 
first buddhis. Thus the first transformation from prakrti becomes 
buddhi-transformation. This stage of buddhis may thus be re- 
garded as the most universal stage, which comprehends within it 
all the buddhis of individuals and potentially all the matter of 
which the gross world is formed. Looked at from this point of 
view it has the widest and most universal existence comprising 
all creation, and is thus called 7xakat (the great one). It is called 
linga (sign), as the other later existences or evolutes give us the 
ground of inferring its existence, and as such must be distin- 
guished from the prakrti which is called a//zga, i.e. of which no 
linga or characteristic may be affirmed. 

This mahat-tattva being once produced, futther modifications 
begin to take place in three lines by three different kinds of 
undulations representing the sattva preponderance, rajas pre- 
ponderance and tamas preponderance. This state when the mahat 
is disturbed by the three parallel tendencies ofa preponderance of 
tamas, rajas and sattva is called ahamkarc, and the above three 
tendencies are respectively called camasi /2 ahamkara OT dhūtādi, 
rājasika or taijasa ahamkāra, and vaikā tka ahamkara. The raja- 
sika ahamkara cannot mark a new prepoi derance by itself; it only 
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helps (sahakar7) the transformations of the sattva preponderance 
and the tamas preponderance. The development of the former 
preponderance, as is easy to see, is only the assumption of a more 
and more determinate character of the buddhi, for we remember 
that buddhi itself has been the resulting transformation of a sattva 
preponderance. Further development with the help of rajas on 
the line of sattva development could only take place when the 
buddhi as mind determined itself in specific ways. The first 
development of the buddhi on this line is called sēttvzka or vai- 
kārika ahamkāra. This ahamkara represents the development 
in buddhi to produce a consciousness-stuff as I or rather “mine,” 
and must thus be distinguished from the first stage as buddhi, the 
function of which is a mere understanding and general datum as 
thisness. 

The ego or ahamkara (abhimana-dravya) is the specific expres- 
sion of the general consciousness which takes experience as mine. 
The function of the ego is therefore called adkiznāna (self-asser- 
tion). From this again come the five cognitive senses of vision, 
touch, smell, taste, and hearing, the five conative senses of speech, 
handling, foot-movement, the ejective sense and the generative 
sense; the 2razas (bio-motor force) which help both conation and 
cognition are but aspects of buddhi-movement as life. The indi- 
vidual ahamkaras and senses are related to the individual buddhis 
by the developing sattva determinations from which they had come 
into being. Each buddhi with its own group of ahamkara (ego) 

and sense-evolutes thus forms a microcosm separate from similar 
other buddhis with their associated groups. So far therefore as 
knowledge is subject to sense-influence and the ego, it is different 
for each individual, but so far as a general mind (Zaraga buddhi) 
apart from sense knowledge is concerned, there is a community of 
all buddhis in the buddhitattva. Even there however each buddhi 
is separated from other buddhis by its own peculiarly associated 
ignorance (27/72). The buddhi and its sattva evolutes of aham- 
kara and the senses are so related that though they are different 
from buddhi in their functions, they are all comprehended in the 
buddhi, and mark only its gradual differentiations and modes. We 
must again remember in this connection the doctrine of refilling, 
for as buddhi exhausts its part in giving rise to ahamkara, the de- 
ficiency of buddhi is made good by prakrti; again as ahamkara 
partially exhausts itself in generating sense-faculties, the defi- 
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ciency is made good by a refilling from the buddhi. Thus the 
change and wastage of each of the stadia are always made good 
and kept constant by a constant refilling from each higher state 
and finally from prakrti. 


The Tanmātras and the Paramanus!. 


The other tendency, namely that of tamas, has to be helped 
by the liberated rajas of ahamkara, in order to make itself pre- 
ponderant, and this state in which the tamas succeeds in over- 
coming the sattva side which was so preponderant in the buddhi, 
is called žXūtādi. From this bhūtādi with the help of rajas are 
generated the Zazziras, the immediately preceding causes of the 
gross elements. The bhūtādi thus represents only the intermediate 
stage through which the differentiations and regroupings of tamas 
reals in the mahat proceed for the generation of the tanmātras. 
There has been some controversy between Samkhya and Yoga 
as to whether the tanmātras are generated from the mahat or from 
ahamkāra. The situation becomes intelligible if we remember that 
evolution here does not mean coming out or emanation, but in- 
creasing differentiation in integration within the evolving whole. 
Thus the regroupings of tamas reals marks the differentiation 
which takes place within the mahat but through its stage as 
bhūtādi. Bhūtādi is absolutely homogeneous and inert, devoid 
of all physical and chemical characters except quantum or mass. 
The second stadium tanmatra represents subtle matter, vibratory, 
impingent, radiant, instinct with potential energy. These “poten- 
tials” arise from the unequal aggregation of the original mass-units 
in different proportions and collocations with an unequal distribu- 
tion of the original energy (rajas). The tanmatras possess some- 
thing more than quantum of mass and energy; they possess 
physical characters, some of them penetrability, others powers of 
impact or pressure, others radiant heat, others again capability of 
viscous and cohesive attraction’. 

In intimate relation with those physical characters they also 
possess the potentials of the energies represented by sound, touch, 
colour, taste, and smell ; but, being subtle matter, they are devoid 

1 I have accepted in this section and in the next many of the translations of Sanskrit 
terms and expressions of Dr Seal and am largely indebted to him for his illuminating 
exposition of this subject as given in Ray’s Hindu Chemistry. The credit of explaining 


Samkhya physics in the light of the text belongs entirely to him. 
2 Dr Seal’s Positive Sciences of the Ancient Hindus. 
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of the peculiar forms which these “potentials” assume in particles 
of gross matter like the atoms and their aggregates. In other 
words, the potentials lodged in subtle matter must undergo peculiar 
transformations by new groupings or collocations before they can 
act as sensory stimuli as gross matter, though in the minutest 
particles thereof the sensory stimuli may be infra-sensible (a¢in- 
driya but not anudbhitta)*. 

Of the tanmātras the sabda or Ghisa tanmatra (the sound- 
potential) is first generated directly from the bhūtādi. Next 
comes the sparsa or the vayu tanmatra (touch-potential) which is 
generated by the union of a unit of tamas from bhūtādi with the 
ākāša tanmātra. The afa taumātra (colour-potential) is generated 
similarly by the accretion of a unit of tamas from bhūtādi; the 
rasa tanmatra (taste-potential) or the ap tanmdira is also similarly 
formed. This ap tanmātra again by its union with a unit of tamas 
from bhūtādi produces the gandha tanmatra (smell-potential) or 
the siti tanmātra*, The difference of tanmātras or infra-atomic 
units and atoms (favamdnu) is this, that the tanmātras have only 
the potential power of affecting our senses, which must be grouped 
and regrouped in a particular form to constitute a new existence 
as atoms before they can have the power of affecting our senses. 
It is important in this connection to point out that the classifica- 
tion of all gross objects as ksiti, ap, tejas, marut and vyoman is 
not based upon a chemical analysis, but from the points of view 
of the five senses through which knowledge of them could be 
brought home to us. Each of our senses can only apprehend a 
particular quality and thus five different ultimate substances are 
said to exist corresponding to the five qualities which may be 
grasped by the five senses. In accordance with the existence of 
these five elements, the existence of the five potential states or 
tanmatras was also conceived to exist as the ground of the five 
gross forms. 

The five classes of atoms are generated from the tanmātras as 
follows: the sound-potential, with accretion of rudiment matter 
from bkitadi generates the ākāša-atom. The touch-potentials com- 
bine with the vibratory particles (sound-potential) to generate the 


1 Dr Seal's Positive Sciences of the Ancient Hindus. 

? There were various ways in which the genesis of tanmātras and atoms were ex- 
plained in literatures other than Sāmkhya; for some account of it see Dr Seal’s Positive 
Sezences of the Ancient Hindus, 
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vāyu-atom. The light-and-heat potentials combine with touch- 
potentials and sound-potentials to produce the tejas-atom. The 
taste-potentials combine with light-and-heat potentials, touch- 
potentials and sound-potentials to generate the ap-atom and the 
smell-potentials combine with the preceding potentials to generate 
the earth-atom. The ākāša-atom possesses penetrability, the vāyu- 
atom impact or mechanical pressure, the tejas-atom radiant heat 
and light, the ap-atom viscous attraction and the earth-atom 
cohesive attraction. The ākāša we have seen forms the transition 
link from the bhūtādi to the tanmātra and from the tanmātra to 
the atomic production; it therefore deserves a special notice at 
this stage. Samkhya distinguishes between a kāraņa-ākāša and 
karyakaga. The kāraņa-ākāša (non-atomic and all-pervasive) 
is the formless tamas—the mass in prakrti or bhutadj; it is 
indeed all-pervasive, and is not a mere negation, a mere un- 
occupiedness (dvaranabhava) or vacuum. When energy is first 
associated with this tamas element it gives rise to the sound- 
potential; the atomic ākāša is the result of the integration of the 
original mass-units from bhütadi with this sound-potential (Seda 
tanmātra). Such an ākāša-atom is called the kāryākāša; it is 
formed everywhere and held up in the original kāraņa ākāša as 
the medium for the development of vayu atoms. Being atomic 
it occupies limited space. 

The ahamkāra and the five tanmātras are technically called 
avisesa or indeterminate, for further determinations or differentia- 
tions of them for the formation of newer categories of existence 
are possible. The eleven senses and the five atoms are called 
visesa, i.e. determinate, for they cannot further be so determined 
as to form a new category of existence. It is thus that the course 
of evolution which started in the prakrti reaches its furthest limit 
in the production of the senses on the one side and the atoms 
on the other. Changes no doubt take place in bodies having 
atomic constitution, but these changes are changes of quality due 
to spatial changes in the position of the atoms or to the intro- 
duction of new atoms and their re-arrangement, But these are 
not such that a newer category of existence could be formed by 
them which was substantially different from the combined atoms. 

1 Dr B. N. Seal in describing this ākāša says ** Akaga corresponds in some respects 


to the ether of the physicists and in others to what may be called proto-atom (protyle)." 
Ray’s History of Hindu Chemistry, p. 88. 
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The changes that take place in the atomic constitution of things 
certainly deserve to be noticed. But before we go on to this, it 
will be better to enquire about the principle of causation accord- 
ing to which the Samkhya-Yoga evolution should be compre- 
hended or interpreted. 


Principle of Causation and Conservation of Energy’. 


The question is raised, how can the prakrti supply the de- 
ficiences made in its evolutes by the formation of other evolutes 
from them? When from mahat some tanmatras have evolved, or 
when from the tanmatras some atoms have evolved, how can the 
deficiency in mahat and the tanmatras be made good by the 
prakrti? 

Or again, what is the principle that guides the transformations 
that take place in the atomic stage when one gross body, say milk, 
changes into curd, and so on? Samkhya says that “as the total 
energy remains the same while the world is constantly evolving, 
cause and effect are only more or less evolved forms of the same 
ultimate Energy. The sum of effects exists in the sum of causes 
in a potential form. The grouping or collocation alone changes, 
and this brings on the manifestation of the latent powers of the 
gunas, but without creation of anything new. What is called the 
(material) cause is only the power which is efficient in the pro- 
duction or rather the vehicle of the power. This power is the 

unmanifested (or potential) form of the Energy set free (udbAzza- 
vrtti) in the effect. But the concomitant conditions are necessary 
to call forth the so-called material cause into activity?" The 
appearance of an effect (such as the manifestation of the figure 
of the statue in the marble block by the causal efficiency of the 
sculptor's art) is only its passage from potentiality to actuality 
and the concomitant conditions (sehkakari-Saktz) or efficient cause 
(nimitta-kāraņa, such as the sculptor's art) is a sort of mechanical 
help or instrumental help to this passage orthe transition*. The 
refilling from prakrti thus means nothing more than this, that 
by the inherent teleology of the prakrti, the reals there are so 
collocated as to be transformed into mahat as those of the mahat 
have been collocated to form the bhütadi or the tanmatras. 


1 Vyāsabhāsya and Vogavārttika, 1v. 3; Tattvavaišāradī, 1V. 3. 
2 Ray, History of Hindu Chemistry, p. 72. 3 Thid. p. 73. 
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Yoga however explains this more vividly on the basis of 
transformation of the liberated potential energy. The sum of 
material causes potentially contains the energy manifested in the 
sum of effects. When the effectuating condition is added to the 
sum of material conditions in a given collocation, all that happens 
is that a stimulus is imparted which removes the arrest, disturbs 
the relatively stable equilibrium, and brings on a liberation of 
energy together with a fresh collocation ( gunasannivesavisesa). 
As the owner of an adjacent field in transferring water from one 
field to another of the same or lower level has only to remove 
the obstructing mud barriers, whereupon the water flows of itself 
to the other field, so when the efficient or instrumental causes 
(such as the sculptor’s art) remove the barrier inherent in any 
collocation against its transformation into any other collocation, 
the energy from that collocation flows out in a corresponding 
manner and determines the collocation. Thus for example the 
energy which collocated the milk-atoms to form milk was in a 
state of arrest in the milk state. If by heat or other causes this 
barrier is removed, the energy naturally changes direction in a 
corresponding manner and collocates the atoms accordingly for 
the formation of curd. So also as soon as the barriers are removed 
from the prakrti, guided by the constant will of Īsvara, the reals 
in eguilibrium in the state of prakrti leave their state of arrest 
and evolve themselves into mahat, etc. 


Change as the formation of new collocations. 


It is easy to see from what we have already said that any 
collocation of atoms forming a thing could not change its form, 
unless the barrier inherent or caused by the formation of the 
present collocation could be removed by some other extraneous 
instrumental cause. All gross things are formed by the colloca- 
tion of the five atoms of ksiti, ap, tejas, marut, and vyoman. The 
difference between one thing and another is simply this, that its 
collocation of atoms or the arrangement or grouping of atoms 
is different from that in another. The formation of a collocation 
has an inherent barrier against any change, which keeps that 
collocation in a state of equilibrium, and it is easy to see that 
these barriers exist in infinite directions in which all the other 
infinite objects of the world exist. From whichever side the barrier 
is removed, the energy flows in that direction and helps the 
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formation ofa corresponding object. Provided the suitable barriers 
could be removed, anything could be changed into any other thing. 
And it is believed that the Yogins can acquire the powers by 
which they can remove any barriers,and thus make anything out of 
any other thing. But generally in the normal course of events the 
line of evolution follows *a definite law which cannot be over- 
stepped" (parizamakramaniyama) or in other words there are 
some natural barriers which cannot be removed, and thus the 
evolutionary course has to take a path to the exclusion of those 
lines where the barriers could not be removed. Thus saffron grows 
in countries like Kashmere and not in Bengal, this is limitation of 
countries (desapabandha); certain kinds of paddy grow in the rainy 
season only, this is limitation of season or time (kalapabandha); 
deer cannot beget men, this is limitation by form (@karapabandha); 
curd can come out of milk, this is the limitation of causes (zzzzz- 
tapabandha). The evolutionary course can thus follow only that 
path which is not barricaded by any of these limitations or natural 
obstructions}. 

Change is taking place everywhere, from the smallest and least 
to the highest. Atoms and reals are continually vibrating and 
changing places in any and every object. At each moment the 
whole universe is undergoing change, and the collocation of atoms 
at any moment is different from what it was at the previous 
moment. When these changes are perceivable, they are perceived 
as dharmapariņāma or changes of dharma or quality; but per- 
ceived or unperceived the changes are continually going on. This 
change of appearance may be viewed from another aspect by 
virtue of which we may call it present or past, and old or new, 
and these are respectively called the laksanaparinama and avastha- 
pariņāma. At every moment every object of the world is under- 
going evolution or change, change as past, present and future, 
as new, old or unborn. When any change is in a potential state 
we call it future, when manifested present, when it becomes sub- 
latent again it is said to be past. Thus it is that the potential, 
manifest, and sub-latent changes of a thing are called future, 
present and past?. 

1 Pyasabhasya, Tattvavaišāradī and Yogavàrttika, nī. 14. 
? It is well to note in this connection that Samkhya-yoga does not admit the exist- 
ence of time as an independent entity like the N yaya-Vaié-sika Time represents the 


order of moments in vehich the mind grasps the phenomenal changes. It is hence a 
construction of the mind (Čuddhi-nirmāņa). The time required by an atom to move 
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Causation as Satkāryavāda (the theory that the effect poten- 
tially exists before it is generated by the movement of 
the cause). N 


The above consideration brings us to an important aspect of 
the Samkhya view of causation as satkaryavada. Samkhya holds 
that there can be no production of a thing previously non-existent; 
causation means the appearance or manifestation of a quality due 
to certain changes of collocations in the causes which were already 
held in them in a potential form. Production of effect only means 
an internal change of the arrangement of atoms in the cause, and 
this exists in it in a potential form, and just a little loosening of 
the barrier which was standing in the way of the happening of 
such a change of arrangement will produce the desired new col- 
location—the effect. This doctrine is called satkaryavada, i.e. 
that the karya or effect is sat or existent even before the causal 
operation to produce the effect was launched. The oil exists in 
the sesamum, the statue in the stone, the curd in the milk. . The 
causal operation (kērakavyātāra) only renders that manifest 
(avirbkuta) which was formerly in an unmanifested condition 
(tirohita)). 

The Buddhists also believed in change, as much as Sāmkhya 
did, but with them there was no background to the change; 
every change was thus absolutely a new one, and when it was 
past, the next moment the change was lost absolutely. There 
were only the passing dharmas or manifestations of forms and 
qualities, but there was no permanent underlying dharma or sub- 
stance. Samkhya also holds in the continual change of dharmas, 
but it also holds that these dharmas represent only the conditions 
ofthe permanent reals. The conditions and collocations ofthe reals 
change constantly, but the reals themselves are unchangeable. 
The effect according to the Buddhists was non-existent, it came 
into being for a moment and was lost. On account of this theory 
of causation and also on account of their doctrine of sünya, they 
were called vazzász£as (nihilists) by the Vedantins. This doctrine 
is therefore contrasted to Samkhya doctrine as asatkaryavada. 


its own measure of space is called a moment (£saz2) or one unit of time. Vijfiána 
Bhiksu regards one unit movement of the gunas or reals as a moment. When by 
true wisdom the gunas are perceived as they are both the illusory notions of time and 
space vanish. PyasabAasya, Tattvavaifaradi, and Vogavārttika, 111. 52 and III. 13. 

1 Tattvakaumudi, 9. 
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The Jain view holds that both these views are relatively true and 
that from one point of view satkāryavāda is true and from another 
asatkāryavāda. The Sāmkhya view that the cause is continually 
transforming itself into its effects is technically called parinama- 
vada as against the Vedanta view called the vzvarttavada: that 
cause remains ever the same, and what we call effects are but 
illusory impositions of mere unreal appearance of name and form 
—mere Maya’. 


Sāmkhya Atheism and Yoga Theism. 


Granted that the interchange of the positions of the infinite 
number of reals produce all the world and its transformations; 
whence comes this fixed order of the universe, the fixed order of 
cause and effect, the fixed order of the so-called barriers which 
prevent the transformation of any cause into any effect or the 
first disturbance of the equilibrium of the prakrti? Samkhya 
denies the existence of I$vara (God) or any other exterior influence, 
and holds that there is an inherent tendency in these reals which 
guides all their movements. This tendency or teleology demands 
that the movements of the reals should be in such a manner that 
they may render some service to the souls either in the direction 
of enjoyment or salvation. It is by the natural course of such a 
tendency that prakrti is disturbed, and the gunas develop on two 
lines—on the mental plane, cieta or mind comprising the sense 
faculties, and on the objective plane as material objects; and it is 
in fulfilment of the demands of this tendency that on the one 
hand take place subjective experiences as the changes of the 
buddhi and on the other the infinite modes of the changes of ob- 
jective things. It is this tendency to be of service to the purusas 
(purusārthatā) that guides all the movements of the reals, restrains 
all disorder, renders the world a fit object of experience, and 
finally rouses them to turn back from the world and seek to attain 
liberation from the association of prakrti and its gratuitous service, 
which causes us all this trouble of samsara, 

Yoga here asks, how the blind tendency of the non-intelligent 


1 Both the Vedanta and the Samkhya theories of causation are sometimes loosely 
called satkēryyavāda. But correctly speaking as some discerning commentators have 
pointed out, the Vedanta theory of causation should be called satkaranavada for ac- 
cording to it the 4araya (cause) alone exists (sat) and all £dryyas (effects) are illusory 
appearances of the kāraņa; but according to Samkhya the kāryya exists in a potential 
state in the kāraņa and is hence always existing and real. 
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prakrti can bring forth this order and harmony of the universe, 
how can it determine what course of evolution will be of the best 
service to the purusas, how can it remove its own barriers and 
lend itself to the evolutionary process from the state of prakrti 
equilibrium? How too can this blind tendency so regulate the 
evolutionary order that all men must suffer pains according to 
their bad karmas, and happiness according to their good ones? 
There must be some intelligent Being who should help the course 
of evolution in such a way that this system of order and harmony 
may be attained. This Being is Ivara. Īsvara is a purusa who 
had never been subject to ignorance, afflictions, or passions. His 
body is of pure sattva quality which can never be touched by 
ignorance. He is all knowledge and all powerful. He has a per- 
manent wish that those barriers in the course of the evolution of 
the reals by which the evolution of the gunas may best serve the 
double interest of the purusa’s experience (žoga) and liberation 
(apavarga) should be removed. It is according to this perma- 
nent will of I$vara that the proper barriers are removed and the 
gunas follow naturally an intelligent course of evolution for the 
service of the best interests of the purusas. I$vara has not created 
the prakrti; he only disturbs the equilibrium of the prakrti in its 
quiescent state, and later on helps it to follow an intelligent order 
by which the fruits of karma are properly distributed and the order 
of the world is brought about. This acknowledgement of Igvara 
in Yoga and its denial by Samkhya marks the main theoretic 
difference between the two according to which the Yoga and 
Samkhya are distinguished as Sešvara Samkhya (Samkhya with 
Īsvara) and Niri$vara Samkhya (Atheistic Sāmkhya)'. 


Buddhi and Purusa. 

The question again arises that though purusa is pure intel- 
ligence, the gunas are non-intelligent subtle substances, how 
can the latter come into touch with the former? Moreover, 
the purusa is pure inactive intelligence without any touch of 
impurity and what service or need can such a purusa have of 
the gunas? This difficulty is anticipated by Samkhya, which has 
already made room for its answer by assuming that one class of 
the gunas called sattva is such that it resembles the purity and 
the intelligence of the purusa to a very high degree, so much so 

1 Tattvavaisaradi, IV. 3; Yogavārttika,1. 24; and Pravacanabkāsya, V. 1-12. 
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that it can reflect the intelligence of the purusa, and thus render 
its non-intelligent transformations to appear as if they were in- 
telligent. Thus all our thoughts and other emotional or volitional 
operations are really the non-intelligent transformations of the 
buddhi or citta having a large sattva preponderance; but by virtue 
of the reflection of the purusa in the buddhi, these appear as if 
they are intelligent. The self (purusa) according to Samkhya- 
Yoga is not directly demonstrated by self-consciousness. Its 
existence is a matter of inference on teleological grounds and 
grounds of moral responsibility. The self cannot be directly 
noticed as being separate from the buddhi modifications. Through 
beginningless ignorance there is a confusion and the changing 
states of buddhi are regarded as conscious. These buddhi changes 
are further so associated with the reflection of the purusa in the 
buddhi that they are interpreted as the experiences of the purusa. 
This association of the buddhi with the reflection of the purusa 
in the buddhi has such a special fitness (yogyata) that it is inter- 
preted as the experience of the purusa. This explanation of 
Vācaspati of the situation is objected to by Vijfiana Bhiksu. 
Vijitāna Bhiksu says that the association of the buddhi with the 
image of the purusa cannot give us the notion of a real person 
who undergoes the experiences. It is to be supposed therefore 
that when the buddhi is intelligized by the reflection of the purusa, 
it is then superimposed upon the purusa, and we have the notion 
of an abiding person who experiences'. Whatever may be the 
explanation, it seems that the union of the buddhi with the purusa 
is somewhat mystical. As a result of this reflection of cz? on 
buddhi and the superimposition of the buddhi the purusa cannot 
realize that the transformations of the buddhi are not its own. 
Buddhi resembles purusa in transparency, and the purusa fails to 
differentiate itself from the modifications of the buddhi, and as 
a result of this non-distinction the purusa becomes bound down 
to the buddhi, always failing to recognize the truth that the 
buddhi and its transformations are wholly alien to it. This non- 
distinction of purusa from buddhi which is itself a mode of buddhi 
is what is meant by avidya (non-knowledge) in Samkhya, and is 
the root of all experience and all misery? 


1 Tattvavaisaradi and Yogavārttika, 1. 4. 
3 This indicates the nature of the analysis of illusion with Sāmkhya. It is the 
non-apprehension of the distinction of two things (e.g. the snake and the rope) that 
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Yoga holds a slightly different view and supposes that the 
purusa not only fails to distinguish the difference between it- 
self and the buddhi but positively takes the transformations of 
buddhi as its own. It is no non-perception of the difference 
but positively false knowledge, that we take the purusa to be 
that which it is not (anyathakhyati). It takes the changing, 
impure, sorrowful, and objective prakrti or buddhi to be the 
changeless, pure, happiness-begetting subject. It wrongly thinks 
buddhi to be the self and regards it as pure, permanent and 
capable of giving us happiness. This is the avidya of Yoga. 
A buddhi associated with a purusa is dominated by such an 
avidya, and when birth after birth the same buddhi is associated 
with the same purusa, it cannot easily get rid of this avidya. 
If in the meantime pralaya takes place, the buddhi is submerged 
in the prakrti, and the avidya also sleeps with it. When at the 
beginning of the next creation the individual buddhis associated 
with the purusas emerge, the old avidyās also become manifest 
by virtue of it and the buddhis associate themselves with the 
purusas to which they were attached before the pralaya. Thus 
proceeds the course of samsara. When the avidya of a person 
is rooted out by the rise of true knowledge, the buddhi fails to 
attach itself to the purüsa and is forever dissociated from it, and 
this is the state of mukti. 


The Cognitive Process and some characteristics of Citta. 


It has been said that buddhi and the internal objects have 
evolved in order to giving scope to the experience of the purusa. 
What is the process of this experience? Samkhya (as explained 
by Vacaspati) holds that through the senses the buddhi comes 
into touch with external objects. At the first moment of this 
touch there is an indeterminate consciousness in which the parti- 
culars of the thing cannot be noticed. This is called nirvikalpa 
pratyaksa (indeterminate perception). At the next moment by 
the function of the samkalpa (synthesis) and vikalpa (abstraction 
or imagination) of manas (mind-organ) the thing is perceived in 
all its determinate character; the manas differentiates, integrates, 
and associates the sense-data received through the senses, and 


is the cause of illusion; it is therefore called the akšyāti (non-apprehension) theory of 
illusion which must be distinguished from the anyathakhyatt (misapprehension) theory. 
of illusion of Yoga which consists in positively misapprehending one (e.g. the rope) 
for the other (e.g. snake). Yogavārttika, 1. 8. 
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thus generates the determinate perception, which when intelligized 
by the purusa and associated with it becomes interpreted as the 
experience of the person. The action of the senses, ahamkara, 
and buddhi, may take place sometimes successively and at other 
times as in cases of sudden fear simultaneously. Vijitāna Bhiksu 
differs from this view of Vācaspati, and denies the synthetic 
activity of the mind-organ (manas), and says that the buddhi 
directly comes into touch with the objects through the senses. 
At the first moment of touch the perception is indeterminate, 
but at the second moment it becomes clear and determinate” 
It is evident that on this view the importance of manas is reduced 
toa minimum and it is regarded as being only the faculty of de- 
sire, doubt and imagination. 

Buddhi, including ahamkara and the senses, often called citta 
in Yoga, is always incessantly suffering changes like the flame 
of a lamp; it is made up of a large preponderance of the pure 
sattva substances, and is constantly moulding itself from one con- 
tent to another. These images by the dual reflection of buddhi 
and purusa are constantly becoming conscious, and are being 
interpreted as the experiences of a person. The existence of the 
purusa is to be postulated for explaining the illumination of con- 
sciousness and for explaining experience and moral endeavour. 
The buddhi is spread all over the body, as it were, for it is by its 
functions that the life of the body is kept up; for the Samkhya 
does not admit any separate prana vayu (vital breath) to keep the 
body living. What are called vayus (bio-motor force) in Vedanta 
are but the different modes of operation of this category of 
buddhi, which acts all through the body and by its diverse move- 
ments performs the life-functions and sense-functions of the body. 


1 As the contact of the buddhi with the external objects takes place through the 
senses, the sense-data of colours, etc., are modified by the senses if they are defective. 
The spatial qualities of things are however perceived by the senses directly, but the 
time-order is a scheme of the citta or the buddhi. Generally speaking Yoga holds 
that the external objects are faithfully copied by the buddhi in which they are reflected 
like trees in a lake: i 

“ tasmimsca darpane sphare samastā vastudrstayah 
imāstāh pratibimbanti sarasīva tatadrumāh.” — Yogavarttita, 1. 4. 

The buddhi assumes the form of the object which is reflected on it by the senses, 
or rather the mind flows out through the senses to the external objects and assumes 
their forms: ** Zndriyanyeva pranalika cittasaficaraņamārgak taih samyujya tadgola- 
kadvārā bākyavastusūparaktasya cittasyendriyasākityenaivārthākārak pariņāmo 
bhavati.” Yogavarttika, 1. vi. 7. Contrast Tattvačaumudī, 27 and 30. : 


Nu. 
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Apart from the perceptions and the life-functions, buddhi, or 
rather citta as Yoga describes it, contains within it the root im- 
pressions (samskaras) and the tastes and instincts or tendencies 
of all past lives (vēsaxā)!. These samskāras are revived under suit- 
ableassociations. Every man had had infinite numbers of births in 
their past lives as man and as some animal. In all these lives the 
same citta was always following him. The citta has thus collected 
within itself the instincts and tendencies of all those different 
animal lives. It is knotted with these vāsanās like a net. If a man 
passes into a dog life by rebirth, the vāsanās of a dog life, which 
the man must have had in some of his previous infinite number of 
births, are revived, and the man's tendencies become like those of 
adog. He forgets the experiences of his previous life and becomes 
attached to enjoyment in the manner of a dog. It is by the revival 
of the vāsanā suitable to each particular birth that there cannot be 
any collision such as might have occurred if the instincts and 
tendencies of a previous dog-life were active when any one was 
born as man. 


The samskāras represent the root impressions by which any 
habit of life that man has lived through, or any pleasure in 
which he took delight for some time, or any passions which were 


1 The word samskāra is used by Panini who probably preceded Buddha in three 
different senses: (1) improving a thing as distinguished from generating a new quality 
(Sata utkarsādhānam samskārak, Kāšikā on Panini, vi. ii. 16), (2) conglomeration 
or aggregation, and (3) adornment (Panini, VI. i. 137, 138). In the Pitakas the word 
sankhara is used in various senses such as constructing, preparing, perfecting, embel- 
lishing, aggregation, matter, karma, the skandhas (collected by Childers). In fact 
saūkhāra stands for almost anything of which impermanence could be predicated. 
But in spite of so many diversities of meaning I venture to suggest that the meaning 
of aggregation (samavaya of Panini) is prominent. The word sams&aroli is used in 
Kausitaki, 11. 6, Chandogya, IV. xvi. 2, 3, 4, viii. 8, 5, and Brhadāraņyaka, VI. iii. 1, 
in the sense of improving. I have not yet come across any literary use of the second 
meaning in Sanskrit. The meaning of samskara in Hindu philosophy is altogether 
different. It means the impressions (which exist sub-consciously in the mind) of the 
objects experienced. All our experiences whether cognitive, emotional or conative 
exist in sub-conscious states and may under suitable conditions be reproduced as 
memory (smrti). The word vāsanā ( Yoga sūtra, IV. 24) seems to be a later word. The 
earlier Upanisads do not mention it and so far as I know itis not mentioned in the Pāli 
pitakas. Adkidkānappadīpikā of Moggallana mentions it, and it occurs in the Muktika 
Upanisad. It comes from the root “vas” to stay. It is often loosely used in the sense 
of samskāra, and in Vyasabhdsya they are identified in 1v. 9. But vāsanā generally 
refers to the tendencies of past lives most of which lie dormant in the mind. Only those 
appear which can find scope in this life. But samskāras are the sub-conscious states 
which are being constantly generated by experience. Vāsanās are innate samskāras not 
acquired in this life. See VyasabAasya, To ‘attvavaisaradi and Yogavdrttika, IL 13. 
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engrossing to him, tend to be revived, for though these might 
not now be experienced, yet the fact that they were experienced 
before has so moulded and given shape to the citta that the 
citta will try to reproduce them by its own nature even without 
any such effort on our part. To safeguard against the revival of 
any undesirable idea or tendency it is therefore necessary that its 
roots as already left in the citta in the form of samskāras should 
be eradicated completely by the formation of the habit of a con- 
trary tendency, which if made sufficiently strong will by its own 
samskāra naturally stop the revival of the previous undesirable 
samskāras. 

Apart from these the citta possesses volitional activity (cestā) 
by which the conative senses are brought into relation to their 
objects. There is also the reserved potent power ($247) of citta, 
by which it can restrain itself and change its courses or continue 
to persist in any one direction. These characteristics are involved 
in the very essence of citta, and form the groundwork of the Yoga 
method of practice, which consists in steadying a particular state 
of mind to the exclusion of others. 

Merit or demerit ( punya, papa) also is imbedded in the citta 
as its tendencies, regulating the mode of its movements, and 
giving pleasures and pains in accordance with it. 


Sorrow and its Dissolution'. 


Sāmkhya and the Yoga, like the Buddhists, hold that all 
experience is sorrowful. Tamas, we know, represents the pain 
substance. As tamas must be present in some degree in all com- 
binations, all intellectual operations are fraught with some degree 
of painful feeling. Moreover even in states of temporary pleasure, 
we had sorrow at the previous moment when we had solicited 
it, and we have sorrow even when we enjoy it, for we have the 
fear that we may lose it. The sum total of sorrows is thus much 
greater than the pleasures, and the pleasures only strengthen the 
keenness of the sorrow. The wiser the man the greater is his 
capacity of realizing that the world and our experiences are all full 
of sorrow. For unless a man is convinced of this great truth that 

all is sorrow, and that temporary pleasures, whether generated by 
ordinary worldly experience or by enjoying heavenly experiences 
through the performance of Vedic sacrifices, are quite unable to 


1 Tattoavatfaradi and Yogavārttika, 11. 15, and Tattvakaumudi, 1. 
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eradicate the roots of sorrow, he will not be anxious for mukti or 
the final uprooting of pains. A man must feel that all pleasures 
lead to sorrow, and that the ordinary ways of removing 
sorrows by seeking enjoyment cannot remove them ultimately; 
he must turn his back on the pleasures of the world and on the 
pleasures of paradise. The performances of sacrifices according 
to the Vedic rites may indeed give happiness, but as these involve 
the sacrifice of animals they must involve some sins and hence also 
some pains. Thus the performance of these cannot be regarded 
as desirable. It is when a man ceases from seeking pleasures 
that he thinks how best he can eradicate the roots of sorrow. 
Philosophy shows how extensive is sorrow, why sorrow comes, 
what is the way to uproot it, and what is the state when it is 
uprooted. The man who has resolved to uproot sorrow turns to 
philosophy to find out the means of doing it. 

The way of eradicating the root of sorrow is thus the practical 
enquiry of the Samkhya philosophy’. All experiences are sorrow. 
Therefore some means must be discovered by which all experi- 
ences may be shut out for ever. Death cannot bring it, for after 
death we shall have rebirth. So long as citta (mind) and purusa 
are associated with each other, the sufferings will continue. 
Citta must be dissociated from purusa. Citta or buddhi, Sam- 
khya says, is associated with purusa because of the non-dis- 
tinction of itself from buddhi*. It is necessary therefore that in 
buddhi we should be able to generate the true conception of the 
nature of purusa; when this true conception of purusa arises in 
the buddhi it feels itself to be different, and distinct, from and 
quite unrelated to purusa, and thus ignorance is destroyed. As 
a result of that, buddhi turns its back on purusa and can no 
longer bind it to its experiences, which are all irrevocably con- 
nected with sorrow, and thus the purusa remains in its true 
form. This according to Sāmkhya philosophy is alone adequate 
to bring about the liberation of the purusa. Prakrti which was 
leading us through cycles of experiences from birth to birth, fulfils 
its final purpose when this true knowledge arises differentiating 

1 Yoga puts it in a slightly modified form. Its object is the cessation of the rebirth- 
process which is so much associated with sorrow (duhkhabahulak samsdrak heyah). 

2 The word citta is a Yoga term. It is so called because it is the repository of all 
sub-conscious states. Sāmkhya generally uses the word buddhi. Both the words mean 


the same substance, the mind, but they emphasize its two different functions. Buddhi 
means intellection. 
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purusa from prakrti. This final purpose being attained the 
prakrti can never again bind the purusa with reference to whom 
this right knowledge was generated ; for other purusas however 
the bondage remains as before, and they continue their experi- 
ences from one birth to another in an endless cycle. 

Yoga, however, thinks that mere philosophy is not sufficient. 
In order to bring about liberation it is not enough that a true 
knowledge differentiating purusa and buddhi should arise, but it 
is necessary that all the old habits of experience of buddhi, all 
its samskāras should be once for all destroyed never to be revived 
again. At this stage the buddhi is transformed into its purest 
state, reflecting steadily the true nature of the purusa. This is 
the kevala (oneness) state of existence after which (all samskaras, 
all avidyā being altogether uprooted) the citta is impotent any 
longer to hold on to the purusa, and like a stone hurled from a 
mountain top, gravitates back into the prakrti'. To destroy the 
old samskāras, knowledge alone not being sufficient, a graduated 
course of practice is necessary. This graduated practice should 
be so arranged that by generating the practice of living higher 
and better modes of life, and steadying the mind on its subtler 
states, the habits of ordinary life may be removed. As the yogin 
advances he has to give up what he had adopted as good and 
try for that which is still better. Continuing thus he reaches the 
state when the buddhi is in its ultimate perfection and purity. 
At this stage the buddhi assumes the form of the purusa, and 
final liberation takes place. 

Karmas in Yoga are divided into four classes: (1) sukla or 
white (punya, those that produce happiness), (2) Aysva or black 
(papa, those that produce sorrow), (3) Sukla-hrsna ( punya-papa, 
most of our ordinary actions are partly virtuous and partly vicious 
as they involve, if not anything else, at least the death of many 
insects), (4) asuklākrsna (those inner acts of self-abnegation, and 
meditation which are devoid of any fruits as pleasures or pains). 
All external actions involve some sins, for it is difficult to work 
in the world and avoid taking the lives of insects? All karmas 


! Both Sámkhya and Yoga speak of this emancipated state as Kaivalya (alone-ness) 
the former because all sorrows have been absolutely uprooted, never to grow up Es 
and the latter because at this state purusa remains for ever alone without any associa- 
tion with buddhi, see Samkhya kārikā, 68 and Yoga sūtras, 1V. 34. 

3 Vyasabhasya and Tativavatfaradi, IV. 7. 
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proceed from the five-fold afflictions (A/ešas), namely avidya, 
asmita, raga, dvesa and abhinivesa. 

We have already noticed what was meant by avidya. It con- 
sists generally in ascribing intelligence to buddhi, in thinking it 
as permanent and leading to happiness. This false knowledge 
while remaining in this form further manifests itself in the other 
four forms of asmitā, etc. Asmita means the thinking of worldly 
objects and our experiences as really belonging to us—the 
sense of “mine” or “1” to things that really are the qualities or 
transformations of the gunas. Raga means the consequent attach- 
ment to pleasures and things. Dvesa means aversion or antipathy 
to unpleasant things. Abhiniveša is the desire for life or love of 
life—the will to be. We proceed to work because we think our 
experiences to be our own, our body to be our own, our family 
to be our own, our possessions to be our own; because we are 
attached to these; because we feel great antipathy against any 
mischief that might befall them, and also because we love our 
life and always try to preserve it against any mischief. These all 
proceed, as is easy to see, from their root avidya, which consists 
in the false identification of buddhi with purusa. These five, 
avidyā, asmita, raga, dvesa and abhiniveša, permeate our buddhi, 
and lead us to perform karma and to suffer. These together 
with the performed karmas which lie inherent in the buddhi as 
a particular mode of it transmigrate with the buddhi from birth 
to birth, and it is hard to get rid of them’. The karma in the 
aspect in which it lies in the buddhi as a mode or modification of 
it is called karmāšaya (the bed of karma for the purusa to lie in). 
We perform a karma actuated by the vicious tendencies (A/eSa) of 
the buddhi. The karma when thus performed leaves its stain or 
modification on the buddhi, and it is so ordained according to the 
teleology of the prakrti and the removal of obstacles in the course 
of its evolution in accordance with it by the permanent will of 
ISvara that each vicious action brings sufferance and a virtuous 
one pleasure. 

The karmas performed in the present life will generally ac- 
cumulate, and when the time for giving their fruits comes, such: 
a life is ordained for the person, such a body is made ready for 
him according to the evolution of prakrti as shall make it possible 
for him to suffer or enjoy the fruits thereof. The karma of the 

1 Vyāsabkāsya and Tattvavaišāradī, 11. 3-9. 


268 The Kapila and the Patafijala Simkhya (cu. 


present life thus determines the particular kind of future birth 
(as this or that animal or man), the perio? of life (gyus) and the 
painful or pleasurable experiences (4hoga) destined for that life. 
Exceedingly good actions and extremely bad actions often pro- 
duce their effects in this life. It may also happen that a man has 
done certain bad actions, for the realization of the fruits of which 
he requires a dog-life and good actions for the fruits of which 
he requires a man-life. In such cases the good action may remain 
in abeyance and the man may suffer the pains of a dog-life first 
and then be born again as a man to enjoy the fruits of his good 
actions. But if we can remove ignorance and the other afflictions, 
all his previous unfulfilled karmas are for ever lost and cannot 
again be revived. He has of course to suffer the fruits of those 
karmas which have already ripened. This is the jivanmukti stage, 
when the sage has attained true knowledge and is yet suffering 
mundane life in order to experience the karmas that have already 
ripened (tisthati samskaravasat cakrabhramivaddhrtasarirah). 


Citta. 

The word Yoga which was formerly used in Vedic literature 
in the sense of the restraint of the senses is used by Patafijali in 
his Yoga sūtra in the sense of the partial or full restraint or 
steadying of the states of citta. Some sort of concentration may 
be brought about by violent passions, as when fighting against 
a mortal enemy, or even by an ignorant attachment or instinct. 
The citta which has the concentration of the former type is called 
ksipta (wild) and of the latter type pramūdka (ignorant). There 
is another kind of citta, as with all ordinary people, in which 
concentration is only possible for a time, the mind remaining 
steady on one thing for a short time leaves that off and clings to 
another thing and so on. This is called the vzkszpta (unsteady) 
stage of mind (czttabhimz). As distinguished from these there is 
an advanced stage of citta in which it can concentrate steadily on 
an object for a long time. This is the ekāgra (one-pointed) stage. 
There is a still further advanced stage in which the citta processes 

are absolutely stopped. This happens immediately before mukti, 

and is called the mzvodha (cessation) state of citta. The purpose of 

Yoga is to achieve the conditions of the last two stages of citta. 
The cittas have five processes (urtt), (1) pramana‘ (valid 


1 Samkhya holds that both validity and invalidity of any cognition depend upon 
the cognitive state itself and not on correspondence with external facts or objects 
(svatak prāmāņyam svatah aprāmūņyam). The contribution of Sāmkhya to the doc- 
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cognitive states such as are generated by perception, inference 
and scriptural testimony), (2) viparyaya (false knowledge, illusion, 
etc.), (3) vikalpa (abstraction, construction and different kinds of 
imagination), (4) zd (sleep, is a vacant state of mind, ‘in which 
tamas tends to predominate), (5) sxy4ž (memory). 

These states of mind (vxžti) comprise our inner experience. 
When they lead us towards samsāra into the course of passions 
and their satisfactions, they are said to be #/ista (afflicted or 
leading to affliction) ; when they lead us towards liberation, they 
are called aZZs/a (unafflicted). To whichever side we go, towards 
samsāra or towards mukti, we have to make use of our states of 
mind; the states which are bad often alternate with good states, 
and whichever state should tend towards our final good (libera- 
tion) rust be regarded as good. 

This draws attention to that important characteristic of citta, 
that it sometimes tends towards good (i.e. liberation) and some- 
times towards bad (samsāra). It is like a river, as the Vyāsa- 
bhasya says, which flows both ways, towards sin and towards the 
good. The teleology of prakrti requires that it should produce 
in man the samsāra as well as the liberation tendency. 

Thus in accordance with it in the midst of many bad thoughts 
and bad habits there come good moral will and good thoughts, 
and in the midst of good thoughts and habits come also bad 
thoughts and vicious tendencies. The will to be good is therefore 
never lost in man, as it is an innate tendency in him which is 
as strong as his desire to enjoy pleasures. This point is rather 
remarkable, for it gives us the key of Yoga ethics and shows that 
our desire of liberation is not actuated by any hedonistic attraction 
for happiness or even removal of pain, but by an innate tendency 
of the mind to follow the path of liberation. Removal of pains 
trine of inference is not definitely known. What little Vacaspati says on the subject has 
been borrowed from Vātsyāyana such as the piūrvavat, Sesavat and «ámányatodrsta types 
of inference, and these may better be consulted in our chapter on Nyāya or in the Zētpar- 
atīkā of Vācaspati. Sāmkhya inference was probably from particular to particular on 
the ground of seven kinds of relations according to which they had seven kinds of in- 
ference ‘‘ matranimittasamyogivirodhisahacaribhih. Svasvāmibadhyaghātādyaiļ såm- 
khyānām saptadhānumā” (Tātparyatīkā, p. 109). Samkhya definition of inference as 
given by Udyotakara (1. 1. v) is “sambandhddehasmat pratyaksācehesasiddhiranumā- 

» 

N Samkhya however makes the absolute and complete destruction of three kinds 
of sorrows, adAyatmika (generated internally by the illness of the body or the unsatis- 
fied passions of the mind), ädhibhautika (generated externally by the injuries inflicted 


by other men, beasts, etc.) and adAidaivi£a (generated by the injuries inflicted by demons 
and ghosts) the object of all our endeavours ( purusārtha). 
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is of course the concomitant effect of following such a course, but 
still the motive to follow this path is a natural and irresistible 
tendency of the mind. Man has power (Sakiz) stored up in his 
citta, and he has to use it in such a way that this tendency may 
gradually grow stronger and stronger and ultimately uproot the 
other. He must succeed in this, since prakrti wants liberation for. 
her final realization. 


Yoga Purificatory Practices (Parikarma). 


The purpose of Yoga meditation is to steady the mind on 
the gradually advancing stages of thoughts towards liberation, 
so that vicious tendencies may gradually be more and more 
weakened and at last disappear altogether. But before the mind 
can be fit for this lofty meditation, it is necessary that it should 
be purged of ordinary impurities. Thus the intending yogin 
should practise absolute non-injury to all living beings (aAzz52), 
absolute and strict truthfulness (satya), non-stealing (asteya), 
absolute sexual restraint (brahmacarya) and the acceptance of 
nothing but that which is absolutely necessary (aparigraha). 
These are collectively called yama. Again side by side with these 
abstinences one must also practise external cleanliness by ablu- 
tions and inner cleanliness of the mind, contentment of mind, the 
habit of bearing all privations of heat and cold, or keeping the 
body unmoved and remaining silent in speech (tapas), the study 
of philosophy (svddhyaya) and meditation on Īsvara (Īsvara- 
pranidhana). Theseare collectively called xžyarnas. To these are 
also to be added certain other moral disciplines such as pratipaksa- 
bhāvanā, mattrī, karuņā, mudita and upeksa. Pratipaksa-bhāvanā 
means that whenever a bad thought (e.g. selfish motive) may 
come one should practise the opposite good thought (self- 
sacrifice); so that the bad thoughts may not find any scope. 
Most of our vices are originated by our unfriendly relations 
with our fellow-beings. To remove these the practice of mere 
abstinence may not be sufficient, and therefore one should 
habituate the mind to keep itself in positive good relations with 
our fellow-beings. The practice of maitrī means to think of 

all beings as friends. If we continually habituate ourselves to 
think this, we can never be displeased with them. So too one 
should practise karuņā or kindly feeling for sufferers, muditā 


1 See my “Yoga Psychology,” Quest, October, 1921. 
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or a feeling of happiness for the good of all beings, and upeksa 
ora feeling of equanimity and indifference for the vices of others. 
The last one indicates that the yogin should not take any note 
of the vices of vicious men. 

When the mind becomes disinclined to all worldly pleasures 
(vairāgya) and to all such as are promised in heaven by the per- 
formances of Vedic sacrifices, and the mind purged of its dross 
and made ft for the practice of Yoga meditation, the yogin may 
attain liberation by a constant practice (abhyāsa) attended with 
faith, confidence (sraddha), strength of purpose and execution 
(virya) and wisdom (prajna) attained at each advance. 


The Yoga Meditation. 


When the mind has become pure the chances of its being 
ruffled by external disturbances are greatly reduced. At such 
a stage the yogin takes a firm posture (Zsana) and fixes his mind 
on any object he chooses. It is, however, preferable that he should 
fix it on Isvara, for in that case I$vara being pleased removes 
many of the-obstacles in his path, and it becomes easier for 
him to attain success. But of course he makes his own choice, 
and can choose anything he likes for the unifying concentration 
(samadhi) of his mind. There are four states of this unifying 
concentration namely vitarka, vicara, ēnanda and asmita. Of 
these vitarka and vicāra have each two Varieties, savztarka, nzrvi- 
tarka,savicāra,nirvicāra”. When the mind concentrates on objects, 
remembering their names and gualities, it is called the savitarka 
stage; when on the five tanmātras with a remembrance of their 
gualities it is called savicāra, and when it is one with the tan- 
mātras without any notion of their gualities it is called nirvicāra. 
Higher than these are the ānanda and the asmitā states. In the 
ānanda state the mind concentrates on the buddhi with its func- 
tions of the senses causing pleasure. In the asmita stage buddhi 
concentrates on pure substance as divested of all modifica- 
tions. In all these stages there are objects on which the mind 


- consciously concentrates, these are therefore called the samprajnata 


(with knowledge of objects) types of samadhi. Next to this comes 
the last stage of samadhi called the asamprajnata or nirodha 
samadhi, in which the mind is without any object. By remaining 


1 Vacaspati, however, thinks that ānanda and asmita have also two other varieties, 
which is denied by Bhiksu. 
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long in this stage the old potencies (samskaras) or impressions 
due to the continued experience of worldly events tending towards 
the objective world or towards any process of experiencing inner 
thinking are destroyed by the production of a strong habit of the 
nirodha state. At this stage dawns the true knowledge, when the 
buddhi becomes as pure as the purusa, and after that the citta not 
being able to bind the purusa any longer returns back to prakrti. 
In order to practise this concentration one has to see that 
there may be no disturbance, and the yogin should select a 
quiet place on a hill or in a forest. One of the main obstacles 
is, however, to be found in our constant respiratory action. This 
has to be stopped by the practice of pranayama. Pranayama 
consists in taking in breath, keeping it for a while and then 
giving it up. With practice one may retain breath steadily for 
hours, days, months and even years. When there is no need 
of taking in breath or giving it out, and it can be retained 
steady for a long time, one of the main obstacles is removed. 
The process of practising concentration is begun by sitting 
in a steady posture, holding the breath by pranayama, excluding 
all other thoughts, and fixing the mind on any object (dkāraņā). 
At first it is difficult to fix steadily on any object, and the same 
thought has to be repeated constantly in the mind, this is called 
dhyana. After sufficient practice in dhyana the mind attains the 
power of making itself steady; at this stage it becomes one 
with its object and there is no change or repetition. There is 
no consciousness of subject, object or thinking, but the mind 
becomes steady and one with the object of thought. This is called 
samadhi’, We have already described the six stages of samādhi. 
As the yogin acquires strength in one stage of samadhi, he passes 
on to a still higher stage and so on. As he progresses onwards 
he attains miraculous powers (vzbhitz) and his faith and hope 
in the practice increase. Miraculous powers bring with them 
many temptations, but the yogin is firm of purpose and even 
though the position of Indra is offered to him he does not relax. 
His wisdom (72724) also increases at each step. Prajfia know- 
ledge is as clear as perception, but while perception is limited to 


1 It should be noted that the word samādži cannot properly be translated either 
by ** concentration " or by ** meditation." It means that peculiar kind of concentra- 
tion in the Yoga sense by which the mind becomes one with its Object and there is no 
movement of the mind into its passing states. 
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certain gross things and certain gross qualities! prajfia has no 
such limitations, penetrating into the subtlest things, the tan- 
mātras, the guņas, and perceiving clearly and vividly all their 
subtle conditions and gualities*. As the potencies (sazzs£a7a) of the 
prajfiā wisdom grow in strength the potencies of ordinary know- 
ledge are rooted out, and the yogin continues to remain always 
in his prajfía wisdom. It is a peculiarity of this prajfia that it 
leads a man towards liberation and cannot bind him to samsāra. 
The final prajfias which lead to liberation are of seven kinds, 
namely, (1) I have known the world, the object of suffering and 
misery, I have nothing more to know of it. (2) The grounds and 
roots of samsāra have been thoroughly uprooted, nothing more 
of it remains to be uprooted. (3) Removal has become a fact of 
direct cognition by inhibitive trance. (4) The means of knowledge 
in the shape of a discrimination of purusa from prakrti has been 
understood. The other three are not psychological but are rather 
metaphysical processes associated with the situation. They are 
as follows: (5) The double purpose of buddhi experience and 
emancipation (boga and apavarga) has been realized. (6) The 
strong gravitating tendency of the disintegrated gunas drives 
them into prakrti like heavy stones dropped from high hill tops. 
(7) The buddhi disintegrated into its constituents the gunas 
become merged in the prakrti and remain there for ever. The 
purusa having passed beyond the bondage of the gunas shines 
forth in its pure intelligence. There is no bliss or happiness in 
this Sāmkhya-Yoga mukti, for all feeling belongs to prakrti. It 
is thus a state of pure intelligence. What the Samkhya tries to 
achieve through knowledge, Yoga achieves through the perfected 

' discipline of the will and psychological control of the mental 
states. 


1 The limitations which baffle perception are counted in the Karka as follows: 
Extreme remoteness (e.g. 2 lark high up in the sky), extreme proximity (e.g. collyrium 
inside the eye), loss of sense-organ (e.g. a blind man), want of attention, extreme 
smallness of the object (e.g. atoms), obstruction by other intervening objects (e.g. by 
walls), presence of superior lights (the star cannot be seen in daylight), being mixed 
up with other things of its own kind (e.g. water thrown into a lake). 

2 Thongh all things are but the modifications of gunas yet the real nature of the 
gunas is never revealed by the sense-knowledge. What appears to the senses are but 
illusory characteristics like those of magic (maya) : 

** Gunandm paramam rüpam na drstipathamrechatz 
Yattu drstipatham prāptam tanmāyeva sutucchakam.” 
Vyasabhasya, 1V. 13. 
The real nature of the gunas is thus revealed only by raja. 
D. 18 


CHAPTER VIII 
THE NYAYA-VAISESIKA PHILOSOPHY 


Criticism of Buddhism and Samkhya from the 
Nyāya standpoint. 


THE Buddhists had upset all common sense convictions of 
substance and attribute, cause and effect, and permanence of 
things, on the ground that all collocations are momentary; 
each group of collocations exhausts itself in giving rise to 
another group and that to another and so on. But if a col- 
location representing milk generates the collocation of curd 
it is said to be due to a joint action of the elements forming 
the cause-collocation and the modus operandi is unintelligible; 
the elements composing the cause-collocation cannot separately 
generate the elements composing the effect-collocation, for on 
such a supposition it becomes hard to maintain the doctrine 
of momentariness as the individual and separate exercise of in- 
fluence on the part of the cause-elements and their coordination 
and manifestation as effect cannot but take more than one moment. 
The supposition that the whole of the effect-collocation is the 
result of the joint action of the elements of cause-collocation is 
against our universal uncontradicted experience that specific 
elements constituting the cause (e.g. the whiteness of milk) are 
the cause of other corresponding elements of the effect (e.g. the 
whiteness of the curd); and we could not say that the hardness, 
blackness, and other properties of the atoms of iron ina lump 
state should not be regarded as the cause of similar qualities in 
the iron ball, for this is against the testimony of experience. 
Moreover there would be no difference between material (upādēna, 
e.g. clay of the jug), instrumental and concomitant causes (zzmitta 
and sakakāri, such as the potter, and the wheel, the stick etc. in 
forming the jug), for the causes jointly produce the effect, and 
there v as no room for distinguishing the material and the instru- 
ment: l causes, as such. 
Again at the very moment in which a cause-collocation is 
brough: into being, it cannot exert its influence to produce its 
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effect-collocation. Thus after coming into being it would take the 
cause-collocation at least another moment to exercise its influence 
to produce the effect. How can the thing which is destroyed the 
moment after it is born produce any effect? The truth is that 
causal elements remain and when they are properly collocated 
the effect is produced. Ordinary experience also shows that we 
perceive things as existing from a past time. The past time is 
perceived by us as past, the present as present and the future as. 
future and things are perceived as existing from a past time on- 
wards. 

The Samkhya assumption that effects are but the actualized 
states of the potential cause, and that the causal entity holds 
within it all the future series of effects, and that thus the effect is 
already existent even before the causal movement for the pro- 
duction of the effect, is also baseless. Samkhya says that the 
oil was already existent in the sesamum and not in the stone, and 
that it is thus that oil can be got from sesamum and not from the 
stone. The action of the instrumental cause with them consists 
only in actualizing or manifesting what was already existent in 
a potential form in the cause. This is all nonsense. A lump of 
clay is called the cause and the jug the effect; of what good is it 
to say that the jug exists in the clay since with clay we can never 
carry water? A jug is made out of clay, but clay is not a jug. 
What is meant by saying that the jug was unmanifested or was 
in a potential state before, and that it has now become manifest 
or actual? What does potential state mean? The potential state 
of the jug is not the same as its actual state; thus the actual state 
of the jug must be admitted as non-existent before. If it is 
meant that the jug is made up of the same parts (the atoms) of 
which the clay is made up, of course we admit it, but this does 
not mean that the jug was existent in the atoms of the lump 
of clay. The potency inherent in the clay by virtue of which it 
can expose itself to the influence of other agents, such as the 
potter, for being transformed into a jug is not the same as the . 
effect, the jug. Had it been so, then we should rather have said 
that the jug came out of the jug. The assumption of Samkhya 
that the substance and attribute have the same reality is also 
against all experience, for we all perceive that movement and 
attribute belong to substance and not to attribute. Again 
Samkhya holds a preposterous doctrine that buddhi is different 
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from intelligence. It is absolutely unmeaning to call buddhi non- 
intelligent. Again what is the good of all this fictitious fuss that 
the qualities of buddhi are reflected on purusa and then again on 
buddhi. Evidently in all our experience we find that the soul 
(atman) knows, feels and wills, and itis difficult to understand why 
Samkhya does not accept this patent fact and declare that know- 
ledge, feeling, and willing, all belonged.to buddhi. Then again in 
order to explain experience it brought forth a theory of double 
reflection. Again Samkhya prakrti is non-intelligent, and where 
is the guarantee that she (prakrti) will not bind the wise again 
and will emancipate him once for all? Why did the purusa be- 
come bound down? Prakrti is being utilized for enjoyment by 
the infinite number of purusas, and she is-no delicate girl (as 
Samkhya supposes) who will leave the presence of the purusa 
ashamed as soon as her real nature is discovered. Again pleasure 
(sukha), sorrow (duhkha) and a blinding feeling through ignorance 
(moha) are but the feeling-experiences of the soul, and with what 
impudence could Samkhya think of these as material substances? 
Again their cosmology of a mahat, ahamkāra, the tanmatras, 
is all a series of assumptions never testified by experience nor 
by reason. They are all a series of hopeless and foolish blunders. 
The phenomena of experience thus call for a new careful recon- 
struction in the light of reason and experience such as cannot 
be found in other systems. (See Mydayamanjari, pp. 452—466 
and 490-496.) 


Nyāya and Vaisgesika sūtras. 


It is very probable that the earliest beginnings of Nyāya are 

to be found in the disputations and debates amongst scholars 
trying to find out the right meanings of the Vedic texts for use 
in sacrifices and also in those disputations which took place be- 
tween the adherents of different schools of thought trying to 
defeat one another. I suppose that such disputations occurred in 
the days of the Upanisads, and the art of disputation was regarded 
even then as a subject of study, and it probably passed then by 
the name of vékovakya. Mr Bodas has pointed out that Apastamba 
who according to Bühler lived before the third century B.c.used the 
word Nyaya in the sense of Mīmāmsā!. The word Nyaya derived 


2 Apastamba, trans. by Bühler, Introduction, p. XXVII., and Bodas's article on the 
Historical Survey of Indian Logic in the Bombay Branch of J.R. A.S., vol. xix. 
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from the root xž issometimes explainedas that by which sentences 
and words could be interpreted as having one particular meaning 
and not another, and on the strength of this even Vedic accents of 
words (which indicate the meaning of compound words by pointing 
out the particular kind of compound in which the words entered 
into combination) were called Nyāya'. Prof. Jacobi on the strength 
of Kautilya’s enumeration of the vidyā (sciences) as Anviksiki 
(the science of testing the perceptual and scriptural knowledge 
by further scrutiny), ¢rayz (the three Vedas), vārttā (the sciences 
of agriculture, cattle keeping etc.), and dazdaniti (polity), and the 
enumeration of the philosophies as Sāmkhya, Yoga, Lokāyata 
and Anviksiki, supposes that the Vydya sūtra was not in existence 
in Kautilya's time 300 B.C.) Kautilya’s reference to Nyāya as 
Anviksiki only suggests that the word Nyaya was not a familiar 
name for Anviksiki in Kautilya's time. Heseems to misunderstand 
Vātsyāyana in thinking that Vātsyāyana distinguishes Nyāya 
from the Anviksiki in holding that while the latter only means 
the science of logic the former means logic as well as metaphysics. 
What appears from Vatsyayana’s statement in Vyaya sūtra I. i. I 
is this that he points out that the science which was known in his 
time as Nyàya was the same as was referred to as Anviksiki by 
Kautilya. He distinctly identifies Nyayavidya with Anviksiki, 
but justifies the separate enumeration of certain logical categories 
such as samsaya (doubt) etc., though these were already contained 
within the first two terms 27a7:2z4 (means of cognition) and 
prameya (objects of cognition), by holding that unless these its 
special and separate branches (prthakprasthana) were treated, 
Nyāyavidyā would simply become metaphysics (adhyatmavidya) 
like the Upanisads. The old meaning of Nyaya as the means of de- 
termining the right meaning or the right thing is also agreed upon 
by Vātsyāyana and is.sanctioned by Vācaspati in his Vyayavart- 
tikatātparyatīkā Y. i. 1). He compares the meaning of the word 
Nyāya (pramanairarthapariksanam—to scrutinize an object by 
means of logical proof) with the etymological meaning of the word 
ānvīksikī(to scrutinize anything after it has been known by percep- 
tion and scriptures). Vātsyāyana of course points out that so far as 
this logical side of Nyāya is concerned it has the widest scope for 


1 Kālidāsa's Kumarasambhava ** Udgháto pranavo yāsām nyāyaistribhirudīraņam,” 
also Mallinatha’s gloss on it. 
2 Prof.Jacobi's “The early history of Indian Philosophy,” Indian Antiguary, 1918. 
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itself as it includes all beings, all their actions, and all the sciences!. 
He quotes Kautilya to show that in this capacity Nyaya is like 
light illumining all sciences and is the means of all works. In its 
capacity as dealing with the truths of metaphysics it may show the 
way to salvation. I do not dispute Prof. Jacobi's main point that 
the metaphysical portion of the work was a later addition, for this 
seems to me to be a very probable view. In fact Vatsyayana him- 
self designates the logical portion as a prthakprasthana (separate 
branch) But I do not find that any statement of Vatsyayana or 
Kautilya can justify us in concluding that this addition was made 
after Kautilya. Vātsyāyana has no doubt put more stress on the 
importance of the logical side of the work, but the reason of that 
seems to be quite obvious, for the importance of metaphysics or 
adhyatmavidya was acknowledged by all. But the importance of 
the mere logical side would not appeal to most people. None of 
the dharmašāstras (religious scriptures) or the Vedas would lend 
any support to it, and Vatsyayana had to seek the support of 
Kautilya in the matter as the last resource. The fact that Kau- 
tilya was not satisfied by counting Anviksiki as one of the four 
vidyās but also named it as one of the philosophies side by side 
with Samkhya seems to lead to the presumption that probably 
even in Kautilya's time Nyàya was composed of two branches, 
one as adhyātmavidyā and another as a science of logic or rather 
of debate. Thiscombination is on the face of it loose and external, 
and itis not improbable that the metaphysical portion was added 
to increase the popularity of the logical part, which by itself might 
not attract sufficient attention. Mahāmahopādhyāya Haraprasāda 
Sastri in an article in the Journal of the Bengal Asiatic Society 
1905 says that as Vacaspati made two attempts to collect the 
Nyaya sūtras,one as Vyāyasūci and the other as Vyayasitroddhara, 
it seems that even in Vācaspati's time he was not certain as to 
the authenticity of many of the yaya sūtras. He further points 
out that there are unmistakable signs that many of the sūtras 
were interpolated, and relates the Buddhist tradition from China 
and Japan that Mirok mingled Nyaya and Yoga. He also 
1 Vena prayuktah pravarttate tat prayojanam (that by which one is led to act is 
called prayojanam) ; yamartham abhipsan jihāsan vā karma ārabkate tenánena sarve 
praninak sarvāņi karmāņi sarvāšta vidyāk vydptàh tadāšrayāšca nyāyak pravarttate 
(all those which one tries to have or to fly from are called prayojana, therefore all 
beings, all their actions, and all sciences, are included within prayojana, and all these 
depend on Nyāya). Yārsyāyana dhāsya, 1. i. 1. 
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thinks that the sūtras underwent two additions, one at the hands 
of some Buddhists and another at the hands of some Hindu who 
put in Hindu arguments against the Buddhist ones. These 
suggestions of this learned scholar seem to be very probable, but 
we have no clue by which we can ascertain the time when such 
additions were made. The fact that there are unmistakable proofs 
of the interpolation of many of the sūtras makes the fixing of 
the date of the original part of the Vyāya sūtras still more diffi- 
cult, for the Buddhist references can hardly be of any help, and 
Prof. Jacobi's attempt to fix the date of the yāya sūtras on the 
basis of references to Sünyavada naturally loses its value, except 
on the supposition that all references to Sünyavada must be later 
than Nagarjuna, which is not correct, since the Mahayana sutras 
written before Nagarjuna also held the Sünyavada doctrine. 

The late Dr S. C. Vidyabhüsana in /.R.A.S. 1918 thinks 
that the earlier part of Nyaya was written by Gautama about 
550 B.C. whereas the Mydya sūtras of Aksapada were written 
about 150 A.D. and says that the use of the word Nyaya in the 
sense of logic in Mahabharata 1. 1. 67, I. 70. 42-51, must be 
regarded as interpolations. He, however, does not give any 
reasons in support of his assumption. It appears from his treatment 
of the subject that the fixing of the date of Aksapāda was made 
to fit in somehow with his idea that Aksapada wrote his Vyāya 
sūtras under the influence of Aristotle—a supposition which does 
not require serious refutation, at least so far as Dr Vidyābhūsaņa 
has proved it. Thus after all this discussion we have not advanced 
a step towards the ascertainment of the date of the original part 
of the Nyāya. Goldstiicker says that both Patafijali (140 B.C.) 
and Katyayana (fourth century B.C.) knew the Vyaya sūtras*. We 
know that Kautilya knew the Nyāya in some form as Anviksiki 
in 300 B.C., and on the strength of this we may venture to say 
that the Nyāya existed in some form as early as the fourth 
century B.C. But there are other reasons which lead me to think 
that at least some of the present sūtras were written some time 
in the second century A.D. Bodas points out that Bādarāyaņa's 
sūtras make allusions to the Vaisesika doctrines and not to Nyāya. 
On this ground he thinks that Vazsestka sūtras were written be- 
fore Badarayana’s Brahma-sitras, whereas the Nyaya sūtras were 
written later. Candrakānta Tarkālamkāra also contends in his 

1 Goldstückers Pazni, p. 157. 
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edition of Vaisesika that the VazSesika sutras were earlier than the 
Nyāya. It seems to me to be perfectly certain that the VazSestka 
sūtras were written before Caraka (80 A.D.); for he not only quotes 
one ofthe V/azseszka sutras, but the whole foundation of his medical 
physics is based on the Vaisesika physics. The Zarkēvatāra 
sūtra (which as it was quoted by A$vaghosa is earlier than 
80 A.D.) also makes allusions to the atomic doctrine. There are 
other weightier grounds, as we shall see later on, for supposing 
that the VazSestka sūtras are probably pre-Buddhistic?. 

It is certain that even the logical part of the present yaya 
sūtras was preceded by previous speculations on the subject by 
thinkers of other schools. Thus in commenting on I. i. 32 in which 
the sütra states that a syllogism consists of five premisses(avayava) 
Vātsyāyana says that this sūtra was written to refute the views 
of those who held that there should be ten premisses*. The 
Vaisesika sūtras also give us some of the earliest types of inference, 
which do not show any acquaintance with the technic of the Nyaya 
doctrine of inference*. 


Does Vai$esika represent an Old School of Mimamsa ? 


The Vaisesika is so much associated with Nyāya by tradition 
that it seems at first sight quite unlikely that it could be supposed 
to represent an old school of Mimamsa, older than that represented 
in the Mimamsda sūtras. But a closer inspection of the Vazsesika 
sūtras seems to confirm such a supposition in a very remarkable 
way. We have seen in the previous section that Caraka quotes 
a Vatšesika sūtra. An examination of Caraka’s Sūtrastkāna (I. 
35-38) leaves us convinced that the writer of the verses had some 
compendium of Vaisesika such as that of the Bhasapariccheda 
before him. Caraka sūtra or kārikā (I. i. 36) says that the guņas 
are those which have been enumerated such as heaviness, etc., 
cognition, and those which begin with the guna “para” (univer- 
sality) and ead with “prayatna” (effort) together with the sense- 
qualities (sdrtha). It seems that this is a reference to some well- 
known enumeration. But this enumeration is not to be found 
in the VarSesika sūtra (1. i. 6) which leaves out the six gunas, 


1 Caraka, Sérira, 39. 
? See the next section. 
5 Vātsyāyana's Bhāsya on the Vyāya sutras, 1. i. 32. This is undoubtedly a reference 
to the Jaina view as found in Dafavatkalikaniryukti as noted before. 
4 Myaya sūtra 1. i. 5, and Vaišesika sūtras IX. ii. 1-2, 4-5, and III. i. 8-17. 


lies 
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heaviness (gurutva), liquidity (dvavatva), oiliness (sneha), elasticity 
(samskāra), merit (dharma) and demerit (adkarma); in one part 
of the sūtra the enumeration begins with “para” (universality) 
and ends in “prayatna,” but buddhi (cognition) comes within 
the enumeration beginning from para and ending in prayatna, 
whereas in Caraka buddhi does not form part of the list and is 
separately enumerated. This leads me to suppose that Caraka’s 
sūtra was written at a time when the six guņas left out in the 
Vaisesika enumeration had come to be counted as gunas, and 
compendiums had been made in which these were enumerated. 
Bhāsātariccheda (a later Vaisesika compendium), is a compilation 
from some very old kārikās which are referred to by Visvanātha 
as being collected from “atisamksiptacirantanoktibhik” —(from 
very ancient aphorisms!); Caraka's definition of sāmānya and 
višesa shows that they had not then been counted as separate 
categories as in later Nyaya-Vaisesika doctrines; but though 
slightly different it is quite in keeping with the sort of definition 
one finds in the Vazšesiža sūtra that samanya (generality) and 
visesa are relative to each other? Caraka's sūtras were therefore 
probably written at a time when the Vaisesika doctrines were 
undergoing changes, and well-known compendiums were begin- 
ning to be written on them. 

The Vaisesika sutras seem to be ignorant of the Buddhist 
doctrines. In their discussions on the existence of soul, there is 
no reference to any view as to non-existence of soul, but the 
argument turned on the point as to whether the self is to be an 
object of inference or revealed to us by our notion of “I.” There 
is also no other reference to any other systems except to some 
Mimamsa doctrines and occasionally to Sāmkhya. There is no 
reason to suppose that the Mimamsa doctrines referred to allude 
to the Mimamsa sūtras of Jaimini. The manner in which the 
nature of inference has been treated shows that the Nyaya 
phraseology of "pūrvavat" and “Sesavat” was not known. Vaiše- 
sika sūtras in more than one place refer to time as the ultimate 
cause’. We know that the Svetasvatara Upanisad refers to those 
who regard time as the cause of all things, but in none of the 


1 Professor Vanamali Vedāntatīrtha's article in 7. 4.S. B., 1908. 

2 Caraka (1. r. 33) says that samanya is that which produces unity and visesa is 
that which separates. V. S. 11. ii. 7. Sāmānya and visesa depend upon our mode of 
thinking (as united or as separate). 

3 Vaisesika sūtra (11. ii. 9 and v. ii. 26). 
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systems that we have can we trace any upholding of this ancient 
view! These considerations as well as the general style of the 
work and the methods of discussion lead me to think that these 
sütras are probably the oldest that we have and in all probability 
are pre-Buddhistic. 

The Vazsestka sūtra begins with the statement that its object 
is to explain virtue, *dharma." This is we know the manifest duty 
of Mimamsa and we know that unlike any other system Jaimini 
begins his Miméamsa sūtras by defining “dharma.” This at first 
seems irrelevant to the main purpose of Vaisesika, viz., the de- 
scription of the nature of padartha*. He then defines dharma as 
that which gives prosperity and ultimate good (zzhSreyasa) and 
says that the Veda must be regarded as valid, since it can dictate 
this. He ends his book with the remarks that those injunctions 
(of Vedic deeds) which are performed for ordinary human motives 
bestow prosperity even though their efficacy is not known to us 
through our ordinary experience, and in this matter the Veda must 
be regarded as the authority which dictates those acts?. The fact 
that the Vaisesika begins with a promise to describe dharma and 
after describing the nature of substances, qualities and actions 
and also the adrsta (unknown virtue) due to dharma (merit 
accruing from the performance of Vedic deeds) by which many 
of our unexplained experiences may be explained, ends his book 
by saying that those Vedic works which are not seen to produce 
any direct effect, will produce prosperity through adrsta, shows 
that Kanada’s method of explaining dharma has been by showing 
that physical phenomena involving substances, qualities, and 
actions can only be explained up to a certain extent while a 

good number cannot be explained at all except on the as- 
sumption of adrsta (unseen virtue) produced by dharma. The 


1 Sveti¢vatara I. i. 2. 

? I remember a verse quoted in an old commentary of the Kalipa Vyākaraņa, in 
which it is said that the description of the six categories by Kanada in his Vaifesika 
sūtras, after having proposed to describe the nature of dharma, is as irrelevant as to 
proceed towards the sea while intending to go to the mountain Himavat (Himālaya). 
“ Dharmam vuyākhyātukāmasya satpadarthopavarnanag Himavadgantukémasya säga- 

ragamanopamam.” 

? The sūtra “ Tadvacanad āmnāyasya prāmāņyam (1. i. 3 and x. ii. 9) has been 
explained by Č/dasžāra as meaning “ The Veda being the word of Ivara (God) must 
be regarded as valid,” but since there is no mention of “ Iévara ” anywhere in the text 
this is simply reading the later Nyāya ideas into the Vaigesika. Sūtra x. ii. 8 is only 
a repetition of VI. ii. 1. 
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description of the categories of substance is not irrelevant, but 
is the means of proving that our ordinary experience of these 
cannot explain many facts which are only to be explained on 
the supposition of adrsta proceeding out of the performance 
of Vedic deeds. In v. i. 15 the movement of needles towards 
magnets, in V. ii. 7 the circulation of water in plant bodies, 
V. ii. 13 and IV. ii. 7 the upward motion of fire, the side motion 
of air, the combining movement of atoms (by which all com- 
binations have taken place), and the original movement of the 
mind are said to be due to adrsta. In v. ii. 17 the movement 
of the soul after death, its taking hold of other bodies, the 
assimilation of food and drink and other kinds of contact (the 
movement and development of the foetus as enumerated in 
Upaskára) are said to be due to adrsta. Salvation (moksa) is 
said to be produced by the annihilation of adrsta leading to the 
annihilation of all contacts and non-production of rebirths. 
Vaigesika marks the distinction between the drsta (experienced) 
and the adrsta. All the categories that he describes are founded 
on drsta (experience) and those unexplained by known experi- 
ence are due to adrsta. These are the acts on which depend all 
life-process of animals and plants, the continuation of atoms or 
the construction of the worlds, natural motion of fire and air, 
death and rebirth (VI. ii. 15) and even the physical phenomena 
by which our fortunes are affected in some way or other (V. ii. 2), 
in fact all with which we are vitally interested in philosophy. 
Kanada's philosophy gives onlysome facts of experience regarding 
substances, qualities and actions, leaving all the graver issues of 
metaphysics to adrsta. But what leads to adrsta? In answer to 
this, Kanada does not speak of good or bad or virtuous or 
sinful deeds, but of Vedic works, such as holy ablutions (snana), 
fasting, holy student life (4rakmacarya), remaining at the house 
of the teacher (guru£ulavasa), retired forest life (vanaprastha), 
sacrifice (yajfia), gifts (dana), certain kinds of sacrificial sprink- 
ling and rules of performing sacrificial works according to the 
prescribed time of the stars, the prescribed hymns (mantras) 
(VI. ii. 2). 

He described what is pure and what is impure food, pure 
food being that which is sacrificially purified (VI. ii. 5) the con- 
trary being impure; and he says that the taking of pure food 
leads to prosperity through adrsta. He also described how 
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feelings of attachment to things are also generated by adrsta. 
Throughout almost the whole of vI. i Kanada is busy in showing 
the special conditions of making gifts and receiving them. A refer- 
ence to our chapter on Mīmāmsā will show that the later Mimamsa 
writers agreed with the Nyaya-Vaisesika doctrines in most of their 
views regarding substance, qualities, etc. Some of the main points 
in which Mimamsa differs from Nyāya-Vaisesika are (1) self- 
validity of the Vedas, (2) the eternality of the Vedas, (3) disbelief 
in any creator or god, (4) eternality of sound (Sabda), (5) (accord- 
ing to Kumarila) direct perception of self in the notion of the ego. 
Of these the first and the second points do not form any subject 
of discussion in the Vaisesika. But as no Iévara is mentioned, 
and as all adrsta depends upon the authority of the Vedas, we 
may assume that VaiSesika had no dispute with Mimamsa. The 
fact that there is no reference to any dissension is probably due 
to the fact that really none had taken place at the time of the 
Vaifesika sūtras. lt is probable that Kanada believed that the 
Vedas were written by some persons superior to us (II. i. 18, VI. i. 
1-2). But the fact that there is no reference to any conflict with 
Mimamsa suggests that the doctrine that the Vedas were never 
written by anyone was formulated at a later period, whereas in 
the days of the Vaišesika sutras, the view was probably what is 
represented in the Vazšestka sūtras. As there is no reference to 
Īsvara and as adrsta proceeding out of the performance of actions 
in accordance with Vedic injunctions is made the cause of all 
atomic movements, we can very well assume that Vaisesika was 
as atheistic or non-theistic as the later Mīmāmsā philosophers. 
As regards the eternality of sound, which in later days was one 
of the main points of quarrel between the Nyāya-Vaišesika and 
the Mimamsa, we find that in 11. ii. 25-32, Kanada gives reasons 
in favour of the non-eternality of sound, but after that from IL ii. 33 
till the end of the chapter he closes the argument in favour of the 
eternality of sound, which is the distinctive Mimamsa view as we 
know from the later Mimamsa writers! Next comes the question 
of the proof of the existence of self. The traditional Nyaya view is 
1 The last two concluding sütras II. ii. 36 and 37 are in my opinion wrongly inter- 
preted by Sankara Mišra in his Ūfaskāra (11. ii. 36 by adding an “agi” to the sūtra 
and thereby changing the issue, and II. ii. 37 by misreading the phonetic combination 
**samkhyābhāva ” as samkhya and bhava instead of samkhyā and abhāva, which in 


my opinion is the right combination here) in favour of the non-eternality of sound as 
we find in the later Nyaya-Vaisesika view. 
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that the self is supposed to exist because it must be inferred as the 
seat of the qualities of pleasure, pain, cognition, etc. Traditionally 
this is regarded as the VaiSesika view as well. But in Vaisesika 
II. ii. 4 the existence of soul is first inferred by reason of its 
activity and the existence of pleasure, pain, etc., in III. ii. 6-7 this 
inference is challenged by saying that we do not perceive that the 
activity, etc. belongs to the soul and not to the body and so no 
certainty can be arrived at by inference, and in III. ii. 8 it is 
suggested that therefore the existence of soul is to be accepted 
on the authority of the scriptures (@gama). To this the final 
Vaisesika conclusion is given that we can directly perceive the self 
in our feeling as “I” (akam), and we have therefore not to depend 
on the scriptures for the proof of the existence of the self, and thus 
the inference of the existence of the self is only an additional 
proof of what we already find in perception as “I” (akam) (111. ii. 
10-18, also IX. i. 11). 

These considerations lead me to think that the Vai$esika 
represented a school of Mimamsa thought which supplemented 
a metaphysics to strengthen the grounds of the Vedas. 


Philosophy in the Vaisesika sūtras. 


The Vaisestka sūtras begin with the ostensible purpose of ex- 
plaining virtue (dharma) (I. i. 1) and dharma according to it is 
that by which prosperity (abhyudaya) and salvation (xz%$reyasa) 
are attained. Then it goes on to say that the validity of the 
Vedas depends on the fact that it leads us to prosperity and 
salvation. Then it turns back to the second sūtra and says that 
salvation comes as the result of real knowledge, produced by 
special excellence of dharma, of the characteristic features of 
the categories of substance (Zravya), quality (gwza), class con- 
cept (sāmānya), particularity (vzsesa), and inherence (samavaya)}. 
The dravyas are earth, water, fire, air, ether, time, space, soul, 
and mind. The gunas are colour, taste, odour, touch, number, 
measure, separations, contact, disjoining, quality of belonging to 
high genus or to species? Action (karma) means upward move- 


1 Upaskāra notes that visesa here refers to the ultimate differences of things and 
not to species. A special doctrine of this system is this, that each of the indivisible 
atoms of even the same element has specific features of difference. 

2 Here the well known qualities of heaviness ( gurutva), liquidity (dravatva), oili- 
ness (sneka), elasticity (samskdra), merit (dharma), and demerit (adharma) have been 
altogether omitted. These are all counted in later Vaigesika commentaries and com- 
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ment,downward movement, contraction, expansion and horizontal 
movement. The three common qualities of dravya,guna and karma 
are that they are existent, non-eternal, substantive, effect, cause, 
and possess generality and particularity. Dravya produces other 
dravyas and the gunas other gunas. But karma is not necessarily 
produced by karma, Dravya does not destroy either its cause or 
its effect, but the gunas are destroyed both by the cause and by 
the effect. Karma is destroyed by karma. Dravya possesses 
karma and guna and is regarded as the material (samavāyi) cause. 
Gunas inhere in dravya, cannot possess further gunas, and are 
not by themselves the cause of contact or disjoining. Karma is 
devoid of guna, cannot remain at one time in more than one 
object, inheres in dravya alone, and is an independent cause of 
contact or disjoining. Dravya is the material cause (samavayi) 
of (derivative) dravyas, guna, and karma; guna is also the non- 
material cause (asamavay2) of dravya, guna and karma. Karma 
is the general cause of contact, disjoining, and inertia in motion 
(vega). Karma is not the cause of dravya. For dravya may be 
produced even without karma’. Dravya is the general effect of 
dravya. Karma is dissimilar to guna in this that it does not pro- 
duce karma. The numbers two, three, etc., separateness, contact 
and disjoining are effected by more than onedravya. Each karma 
not being connected with more than one thing is not produced 
by more than one thing. A dravya is the result of many con- 
tacts (of the atoms). One colour may be the result of many 
colours. Upward movement is the result of heaviness, effort and 
contact. Contact and disjoining are also the result of karma. In 
denying the causality of karma it is meant that karma is not the 
cause of dravya and karma’. 
> In the second chapter of the first book Kanada first says that 
if there is no cause, there is no effect, but there may be the cause 
even though there may not be the effect. He next says that 
genus (sēmčnya) and species (vzSesa) are relative to the under- 


pendiums. It must be noted that “guna” in Vaisesika means qualities and not subtle 
reals or substances as in Samkhya-Yoga. Guna in Vai$esika would be akin to what 
Yoga would call dharma. 
1 It is only when the karya ceases that dravya is produced. See Upaskara 1. i. 22. 
2 If karma is related to more than one thing, then with the movement of one we 
should have felt that two or more things were moving. 
3 It must be noted that ‘‘karma” in this sense is quite different from the more 
extensive use of karma as meritorious or vicious action which is the cause of rebirth. 
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standing; being (4/ava) indicates continuity only and is hence 
only a genus. The universals of substance, quality and action 
may be both genus and species, but visesa as constituting the ulti- 
mate differences (of atoms) exists (independent of any percipient). 
In connection with this he says that the ultimate genus is being 
(sattā) in virtue of which things appear as existent; all other 
genera may only relatively be regarded as relative genera or 
species. Being must be regarded as a separate category, since it 
is different from dravya, guna and karma, and yet exists in them, 
and has no genus or species. Itgives us the notion that some- 
thing is and must be regarded as a category existing as one 
identical entity in all dravya, guna, and karma, for in its uni- 
versal nature as being it has no special characteristics in the 
different objects in which it inheres. The specific universals of 
thingness (dravyatva), qualitiness (guzatva) or actionness (kar- 
matva) are also categories which are separate from universal being 
(bhava or sattā) for they also have no separate genus or species 
and yet may be distinguished from one another, but bhāva or 
being was the same in all. 

In the first chapter of the second book Kaņāda deals with 
substances. Earth possesses colour, taste, smell, and touch; water, 
colour, taste, touch, liquidity, and smoothness (s#igdha); fire, 
colour and touch; air, touch; but none of these qualities can be 
found in ether (ēkāša). Liquidity is a special quality of water 
because butter, lac, wax, lead, iron, silver, gold, become liquids 
only when they are heated, while water is naturally liquid itself". 
Though air cannot be seen, yet its existence can be inferred by 
touch, just as the existence of the genus of cows may be inferred 
from the characteristics of horns, tails, etc. Since this thing in- 
ferred from touch possesses motion and quality, and does not 
itself inhere in any other substance, it is a substance (dravya) 
and is eternal? The inference of air is of the type of inference 
of imperceptible things from certain known characteristics 
called sēmānyato drsta. The name of air “vayu” is derived 
from the scriptures. The existence of others different from us 
has (asmadvisistanam) to be admitted for accounting for the 


1 It should be noted that mercury is not mentioned. “his is important for mercury 
was known at a time later than Caraka. 

2 Substance is that which possesses quality and action. It should be noted that 
the word *tadravyatvena” in 11. i. 13 has been interpr: red by me as “* adravyavattvena." 
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giving of names to things (samyj#a@karma). Because we find 
that the giving of names is already in usage (and not invented 
by us)’. On account of the fact that movements rest only in 
one thing, the phenomenon that a thing can enter into any un- 
occupied space, would not lead us to infer the existence of akasa 
(ether). Ākāša has to be admitted as the hypothetical substance 
in which the quality of sound inheres, because, since sound (a 
quality) is not the characteristic of things which can be touched, 
there must be some substance of which it is a quality. And this 
substance is ākāša. It is a substance and eternal like air. As 
being is one so ākā$a is one?. 

In the second chapter of the second book Kanada tries to 
prove that smell is a special characteristic of earth, heat of fire, 
and coldness of water. Time is defined as that which gives the 
notion of youth in the young, simultaneity, and quickness, It is 
one like being. Time is the cause of all non-eternal things, be- 
cause the notion of time is absent in eternal things. Space 
supplies the notion that this is so far away from this or so much 
nearer to this. Like being it is one. One space appears to have 
diverse inter-space relations in connection with the motion of the 
sun. As a preliminary to discussing the problem whether sound 
is eternal or not, he discusses the notion of doubt, which arises 
when a thing is seen in a general way, but the particular features 
coming under it are not seen, either when these are only remem- 
bered, or when some such attribute is seen which resembles some 
other attribute seen before, or when a thing is seen in one way 
but appears in another, or when what is seen is not definitely 
grasped, whether rightly seen or not. He then discusses the ques- 
tion whether sound is eternal or non-eternal and gives his reasons 
to show that it is non-eternal, but concludes the discussion with 
a number of other reasons proving that it is eternal. 

The first chapter of the third book is entirely devoted to the 
inference of the existence of soul from the fact that there must 
be some substance in which knowledge produced by the contact 
of the senses and their object inheres. 

The knowledge of sense-objects (tndriyartha) is the reason by 

1 I have differed from Upaskara in interpreting ‘‘samjAakarma” in 11. i. 18, 19 as 

a genitive compound while Ufaskara makes it a dvandva compound. Upaskāra's 
interpretation seems to be far-fetched. He wants to twist it into an argument for the 


existence of God. 
2 This interpretation is according to Sankara Miéra's Upaskara. 


ail 


— 
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which we can infer the existence of something different from the 
senses and the objects which appear in connection with them. The 
types of inferences referred to are (1) inference of non-existence of 
some things from the existence of some things, (2) of the existence 
of some things from the non-existence of some things, (3) of the 
existence of some things from the existence of others. In all 
these cases inference is possible only when the two are known to 
be connected with each other (prasiddhipūrvakatvāt apadešasya)?. 
When such a connection does not exist or is doubtful, we have 
anapadesa (fallacious middle) and sandigdha (doubtful middle); 
thus, it is a horse because it has a horn, or it is a cow because it 
has a horn are examples of fallacious reason. The inference of 
soul from the cognition produced by the contact of soul, senses 
and objects is not fallacious in the above way. The inference of 
the existence of the soul in others may be made in a similar way 
in which the existence of one’s own soul is inferred’, i.e. by virtue 
of the existence of movement and cessation of movement. In the 
second chapter it is said that the fact that there is cognition only 
when there is contact between the self, the senses and the objects 
proves that there is manas (mind), and this manas is a substance 
and eternal, and this can be proved because there is no simul- 
taneity of production of efforts and various kinds of cognition; it 
may also be inferred that this manas is one (with each person). 
The soul may be inferred from inhalation, exhalation, twinkling 
of the eye, life, the movement of the mind, the sense-affections 
pleasure, pain, will, antipathy, and effort. That it is a substance 
and eternal can be proved after the manner of vayu. An objector 
is supposed to say that since when I see a man I do not see his 
soul, the inference of the soul is of the type of samanyatodrsta 
inference, i.e., from the perceived signs of pleasure, pain, cog- 
nition to infer an unknown entity to which they belong, but 
that this was the self could not be affirmed. So the existence of 
soul has to be admitted on the strength of the scriptures. But 
the Vaigesika reply is that since there is nothing else but self to 
which the expression “I” may be applied, there is no need of 
falling back on the scriptures for the existence of the soul. But 


1 In connection with this there is a short reference to the methods of fallacy in 
which Gautama's terminology does not appear. There is no generalised statement, but 
specific types of inference are only pointed out as the basis. 

2 The forms of inference used show that Kanada was p:obably not aware of 
Gautama’s terminology. 

D. 19 
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then it is said that if the self is directly perceived in such ex- 
periences as “I am Yajfiadatta” or “I am Devadatta,” what is the 
good of turning to inference? The reply to this is that inference 
lending its aid to the same existence only strengthens the con- 
viction. When we say that Devadatta goes or Yajfiadatta goes, 
there comes the doubt whether by Devadatta or Yajfiadatta the 
body alone is meant; but the doubt is removed when we think 
that the notion of “I” refers to the self and not to anything else. 
As there js no difference regarding the production of pleasure, 
pain, and cognition, the soul is one in all. But yet it is many 
by special limitations as individuals and this is also proved on 
the strength of the scriptures}. 
In the first chapter of the fourth book it is said that that 
which is existent, but yet has no cause, should be considered 
eternal (xzty2). It can be inferred by its effect, for the effect can 
only take place because of the cause. When we speak of any- 
thing as non-eternal, it is only a negation of the eternal, so that 
also proves that there is something eternal. The non-eternal 
is ignorance (evzdyā)*. Colour is visible in a thing which is great 
(mahat) and compounded. Air (vāyw) is not perceived to have 
colour, though it is great and made up of parts, because it has not 
the actuality of colour (ripasamskara—i.e. in air there is only 
colour in its unmanifested form) in it Colour is thus visible only 
when there is colour with special qualifications and conditions?. In 
this way the cognition of taste, smell, and touch is also explained. 
Number, measure, separateness, contact, and disjoining, the quality 
of belonging to a higher or lower class, action, all these as they 
abide in things possessing colour are visible to the eye. The 
number etc. of those which have no colour are not perceived by the 
eye. But the notion of being and also of genus of quality (gunatva) 


1 I have differed here from the meaning given in Upaskdra. I think the three 
sütras ''Sučkaduhčhajflānanispattyavisesādekātmyam,” **vyavastháto nānā,” and '* fas- 
trasāmartkyāt ca” originally meant that the self was one, though for the sake of many 
limitations, and also because of the need of the performance of acts enjoined by the 
scriptures, they are regarded as many. 

* I have differed here also in my meaning from the Upaskdra, which regards this 
sūtra **avidy4" to mean that we do not know of any reasons which lead to the non- 
eternality of the atoms. 

3 This is what is meant in the later distinctions of udbAg/arzavattva and anud- 
Čhūtarūpavattva. The word samskdra in Vaisesika has many senses. It means inertia, 
elasticity, collection (samavdya), production (wabhava) and not being overcome (axa6- 
AibÁava) For the last three senses see Upasžāra 1V. i. 7. 
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are perceived by all the senses (just as colour, taste, smell, touch, 
and sound are perceived by one sense, cognition, pleasure, pain, 
etc. by the manas and number etc. by the visual and the tactile 
sense)!. 

In the second chapter of the fourth book it is said that the 
earth, etc, exist in three forms, body, sense, and objects. There 
cannot be any compounding of the five elements or even of the 
three, but the atoms of different elements may combine when one 
of them acts as the central radicle (upastambhaka). Bodies are of 
two kinds, those produced from ovaries and those which are other- 
wise produced by the combination of the atoms in accordance 
with special kinds of dharma. All combinations of atoms are due 
to special kinds of dharmas. Such super-mundane bodies are to 
be admitted for explaining the fact that things must have been 
given names by beings having such super-mundane bodies, and 
also on account of the authority of the Vedas. 

In the first-chapter of the fifth book action (karma) is dis- 
cussed. Taking the example of threshing the corn, it is said 
that the movement of the hand is due to its contact with the 
soul in a state of effort, and the movement of the flail is due 
to its contact with the hand. But in the case of the uprising of 
the flail in the threshing pot due to impact the movement is 
not due to contact with the hands, and so the uplifting of the 
hand in touch with the flail is not due to its contact with the 
soul; for it is due to the impact of the flail. On account of 
heaviness (gurutva) the flail will fall when not held by the hand. 
Things may have an upward or side motion by specially directed 
motions (nodanavisesa) which are generated by special kinds of 
efforts. Even without effort the body may move during sleep. 
The movement of needles towards magnets is due to an unknown 
cause (adystakavanaka). The arrow first acquires motion by 
specially directed movement, and then on account of its inertia 
(vegasamskara) keeps on moving and when that ceases it falls 
down through heaviness. 

The second chapter abounds with extremely crude explana- 


1 This portion has been taken from the Upaskdra of Sankara Mišra on the Vatfe- 
tika sūtras of Kanada. It must be noted here that the notion of number according to 
Vaigesika is due to mental relativity or oscillation (apeksātuddhkijanya), But this mental 
relativity can only start when the thing having number is either seen or touched; and it 
is in this sense that notion of number is said to depend on the visual or the tactual 


sense. 
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tions of certain physical phenomena which have no philosophical 
importance. All the special phenomena of nature are explained 
as being due to unknown cause (adrstakaritam) and no ex- 
planation is given as to the nature of this unknown (adrsta). 
It is however said that with the absence of adysta there is no con- 
tact of body with soul, and thus there is no rebirth, and therefore 
moksa (salvation); pleasure and pain are due to contact of the 
self, manas, senses and objects. Yoga is that in which the mind 
is in contact with the self alone, by which the former becomes 
steady and there is no pain in the body. Time, space, ākāša are 
regarded as inactive. 

The whole of the sixth book is devoted to showing that gifts 
are made to proper persons not through sympathy but on account 
of the injunction of the scriptures, the enumeration of certain 
Vedic performances, which brings in adrsta, purification and im- 
purities of things, how passions are often generated by adrsta, 
how dharma and adharma lead to birth and death and how moksa 
takes place as a result of the work of the soul. 

In the seventh book it is said that the qualities in eternal 
things are eternal and in non-eternal things non-eternal. The 
change of qualities produced by heat in earth has its beginning 
in the cause (the atoms). Atomic size is invisible while great size 
is visible. Visibility is due to a thing's being made up of many 
causes!, but the atom is therefore different from those that have 

great size. The same thing may be called great and small rela- 
tively at thesame time. In accordance with aputva (atomic) and 
mahattva (great)there are also the notions of small and big. The 
eternal size of partmandala (round) belongs to the atoms. Ākāša 
and ātman are called mahan or paramamahan (the supremely 
great or all-pervasive); since manas is not of the great measure 
it is of atomic size. Space and time are also considered as being 
of the measure “supremely great" (paramamahat). Atomic size 
(parimandala) belonging to the atoms and the mind (manas) and 
the supremely great size belonging to space, time, soul and ether 
(ākāša) are regarded as eternal. 

In the second chapter of the seventh book it is said that unity 
and separateness are to be admitted as entities distinct from 
other qualities. There is no number in movement and quality; 
the appearance of number in them is false. Cause and effect are 

1 I have differed from the Upaskara in the interpretation of this sūtra. 
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neither one, nor have they distinctive separateness (ehaprthaktva). 
The notion of unity is the cause of the notion of duality, etc. 
Contact may be due to the action of one or two things, or the 
effect of another contact and so is disjoining. There is neither 
contact nor disjoining in cause and effect since they do not exist 
independently (yutasiddhyabhavat). In the eighth book it is said 
that soul and manas are not perceptible, and that in the ap- 
prehension of qualities, action, generality, and particularity 
perception is due to their contact with the thing. Earth is the 
cause of perception of smell, and water, fire, and air are the 
cause of taste, colour and touch’. In the ninth book negation is 
described; non-existence (asa?) is defined as that to which 
neither action nor quality can be attributed. Even existent things 
may become non-existent and that which is existent in one 
way may be non-existent in another; but there is another kind 
of non-existence which is different from the above kinds of 
existence and non-existence’. All negation can be directly per- 
ceived through the help of the memory which keeps before the 
mind the thing to which the negation applies. Allusion is also 
made in this connection to the special perceptual powers of the 
yogins (sages attaining mystical powers through Yoga practices). 

In the second chapter the nature of hetu (reason) or the 
middle term is described. It is said that anything connected 
with any other thing, as effect, cause, as in contact, or as con- 
trary or as inseparably connected, will serve as linga (reason). 
The main point is the notion “this is associated with this,” or 
“these two are related as cause and effect,” and since this may 
also be produced through premisses, there may be a formal syllo- 
gism from propositions fulfilling the above condition. Verbal 
cognition comes without inference. False knowledge (avidyā) is 
due to the defect of the senses or non-observation and mal- 
observation due to wrong expectant impressions. The opposite 
of this is true knowledge (vidyā). In the tenth it is said that 
pleasure and pain are not cognitions, since they are not related to 
doubt and certainty. 

I Upaskara here explains that it is intended that the senses are produced by those 
specific elements, but this cannot be found in the sūtras. 

2 In the previous three kinds of non-existence, prégabhava (negation before pro- 
duction), chvamsabhava (negation after destruction), and anyonyabhdva (mutual 
negation of each other in each other), have been described. The fourth one is sārārs- 
yabhava (general negation). 
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A dravya may be caused by the inhering of the effect in it, for 
because of its contact with another thing the effect is produced. 
Karma (motion) is also a cause since it inheres in the cause. Con- 
tact is also a cause since it inheres in the cause. A contact which 
inheres in the cause of the cause and thereby helps the production 
of the effect is also a cause. The special quality of the heat of 
fire is also a cause. 

Works according to the injunctions of the scriptures since they 
have no visible effect are the cause of prosperity, and because the 
Vedas direct them, they have validity. 


Philosophy in the Nyāya sutras’. 

The yaya sūtras begin with an enumeration of the sixteen 
subjects, viz. means of right knowledge ( pramana), object of right 
knowledge (prameya), doubt (samsaya), purpose (prayojana), il- 
lustrative instances (drstānta), accepted conclusions (siddhanta); 
premisses (avayava), argumentation (farka), ascertainment (nir- 
naya), debates (vada), disputations (ja/pa), destructive criticisms 
(vitanda), fallacy (hetvabhasa), quibble (chala), refutations (7242), 
points of opponent's defeat (xigrahasthana), and hold that by a 
thorough knowledge of these the highest good (#z/Sreyasa), is 
attained. In the second sūtra it is said that salvation (atavarga) 
is attained by the successive disappearance of false knowledge 
(mithyajfiana), defects (dosa), endeavours (pravrtti), birth (yan- 
ma), and ultimately of sorrow. Then the means of proof are said 
to be of four kinds, perception ( pratyaksa), inference (anumāna), 
analogy (upamāna), and testimony.($adda). Perception is defined 
asuncontradicted determinate knowledge unassociated with names 
proceeding out of sense contact with objects. Inference is of three 
kinds, from cause to effect (Zrvavat), effect to cause (sesavat), 
and inference from common characteristics (sāmānyato drsta). 
Upamāna is the knowing of anything by similarity with any well- 
known thing. 

Sabda is defined as the testimony of reliable authority (āpta)*. 


1 This is a brief summary of the doctrines found in Vydya sūtras, supplemented 
here and there with the views of Vatsyayana, the commentator. This follows the 
order of the sūtras, and tries to present their ideas with as little additions from those 
of later day Nyāya as possible. The general treatment of Nyaya-Vaigesika expounds 
the two systems in the light of later writers and commentators. 

3 It is curious to notice that Vātsyāyana says that an arya, a rsi or a mleccha 
(foreigner), may be an āpta (reliable authority). 
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Such a testimony may tell us about things which may be ex- 
perienced and which are beyond experience. Objects of know- 
ledge are said to be self (@tman), body, senses, sense-objects, 
understanding (buddhi), mind (manas), endeavour (fravrtti), re- 
births, enjoyment of pleasure and suffering of pain, sorrow and 
salvation. Desire, antipathy, effort ( prayatna), pleasure, pain, and 
knowledge indicate the existence of the self. Body is that which 
upholds movement, the senses and the rise of pleasure and pain 
as arising out of the contact of sense with sense-objects!; the five 
senses are derived from the five elements, such as prthivi, ap, 
tejas, vāyu and akasa; smell, taste, colour, touch, and sound are 
the qualities of the above five elements, and these are also the 
objects of the senses. The fact that many cognitions cannot 
occur at any one moment indicates the existence of mind (manas). 
Endeavour means what is done by speech, understanding, and 
body. Dosas (attachment, antipathy, etc.) are those which lead 
men to virtue and vice. Pain is that which causes suffering’. 
Ultimate cessation from pain is called apavarga*. Doubt arises 
when through confusion of similar qualities or conflicting opinions 
etc, one wants to settle one of the two alternatives. That for 
attaining which, or for giving up which one scts himself to work 
is called prayojana. 

Illustrative example (dystēnta) is that on which both the 
common man and the expert ( ģarīksaka) hold the same opinion. 
Established texts or conclusions (stddhanta) are of four kinds, 
viz. (1) those which are accepted by all schools of thought called 
the sarvatantrasiddhanta; (2) those which are held by one school 
or similar schools but opposed by others called the pratztantra- 
stddhanta; (3) those which being accepted other conclusions will 
also naturally follow called adhikaranastddhanta; (4) those of the 
opponent’s views which are uncritically granted by a debater, who 
proceeds then to refute the consequences that follow and thereby 
show his own special skill and bring the opponent's intellect to 
disrepute (abhyupagamasiddhanta)’. The premisses are five: 


1 Here I have followed Vatsyayana’s meaning. 

2 Vātsyāyana comments here that when one finds all things full of misery, he 
wishes to avoid misery, and finding birth to be associated with pain becomes unattached 
and thus is emancipated. 

3 Vātsyāyana wants to emphasize that there is no bliss in salvation, but only 
cessation from pain. 

4 I have followed Vātsyāyana's interpretation here. 
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(1) pratyna (the first enunciation of the thing to be proved); 
(2) hetu (the reason which establishes the conclusion on the 
strength of the similarity of the case in hand with known exam- 
ples or negative instances); (3) udākaraņa (positive or negative 
illustrative instances); (4) “panaya (corroboration by the instance); 
(5) nigamana (to reach the conclusion which has been proved). 
Then come the definitions of tarka, nirnaya, vada, jalpa, vitanda, 
the fallacies (hetvabhasa), chala, jati, and nigrahasthāna, which 
have been enumerated in the first sūtra. 

The second book deals with the refutations of objections 

against the means of right knowledge (pramana). In refutation 
of certain objections against the possibility of the happening 
of doubt, which held that doubt could not happen, since there 
was always a difference between the two things regarding which 
doubt arose, it is held that doubt arises when the special dif- 
ferentiating characteristics between the two things are not noted. 
Certain objectors, probably the Buddhists, are supposed to object 
to the validity of the pramāņa in general and particularly of 
perceptions on the ground that if they were generated before 
the sense-object contact, they could not be due to the latter, 
and if they are produced after the sense-object contact, they 
could not establish the nature of the objects, and if the two 
happened together then there would be no notion of succession 
in our cognitions. To this the Nyāya reply is that if there were 
no means of right knowledge, then there would be no means of 
knowledge by means of which the objector would refute all 
means of right knowledge; if the objector presumes to have any 
means of valid knowledge then he cannot say that there are no 
means of valid knowledge at all. Just as from the diverse kinds 
of sounds of different musical instruments, one can infer the pre- 
vious existence of those different kinds of musical instruments, 
so from our knowledge of objects we can infer the previous exist- 
ence of those objects of knowledge’. 

The same things (e.g. the senses, etc.) which are regarded as 
instruments of right knowledge with reference to the right cog- 
nition of other things may themselves be the objects of right 


* Vathapascatsiddhena Sabdena pūrvasiddkam ātodyamanumīyate sddhyam ca āto- 
dyam südkanam ca fabdah antarhite hyatodye suanatah anumānam bhavatiti, vind 
vādyate veņuķ pūryyate iti svanaviseseņa dtodyavisesam pratipadyate tatha pürvasid- 
dham upalabdhivisayam fafcütsiddhena upalabdhihetuna pratipadyate. Vātsyāyana 
dkāsya, II. i. 15. 
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knowledge. There are no hard and fast limits that those which 
are instruments of knowledge should always be treated as mere 
instruments, for they themselves may be objects of right know- 
ledge. The means of right knowledge (pramāņa) do not require 
other sets of means for revealing them, for they like the light of 
a lamp in revealing the objects of right knowledge reveal them- 
selves as well. 

Coming to the question of the correctness of the definition 
of perception, it is held that the definition includes the contact 
of the soul with the mind’, Then it is said that though we per- 
ceive only parts of things, yet since there is a whole, the per- 
ception of the part will naturally refer to the whole. Since we 
can pull and draw things wholes exist, and the whole is not 
merely the parts collected together, for were it so one could 
say that we perceived the ultimate parts or the atoms’. ` Some 
objectors hold that since there may be a plurality of causes it is 
wrong to infer particular causes from particular effects. To this 
the Nyāya answer is that there is always such a difference in the 
specific nature of each effect that if properly observed each par- 
ticular effect will lead us to a correct inference of its own par- 
ticular cause’. In refuting those who object to the existence of 
time on the ground of relativity, it is said that if the present time 
did not exist, then no perception of it would have been possible. 
The past and future also exist, for otherwise we should not have 
perceived things as being done in the past or as going to bè 
done in the future. The validity of analogy (upamāna) as a 
means of knowledge and the validity of the Vedas is then proved. 
The four pramanas of perception, inference, analogy, and scripture 


1 Here the sütras, II. i. 20-28, are probably later interpolations to answer criticisms, 
not against the Nyaya doctrine of perception, but against the wording of the definition 
of perception as given in the Vyāya stra, 1I. i. 4 

2 This is a refutation of the doctrines of the Buddhists, who rejected the existence 
of wholes (avayavi). On this subject a later Buddhist monograph by Pandita Ašoka 
(gth century A.D.), Avayavinirdkarana in Six Buddhist Nyāya Tracts, may be re- 
ferred to. 

3 Parvodakavifistam khalu varsodakan Sighrataram srotasā bahutaraphenaphala- 
parnakasthadivahanafcopalabhamdnak tūrņatvena, nadyā upari vursto deva ityanu- 
minoti nodakabrddhimatrena. Vatsydyana bhasya, 11. 1. 38. Theinference that there 
has been rain up the river is not made merely from seeing the rise of water, but from 
the rainwater augmenting the previous water of the river and carrying with its current 
large guantities of foam, fruits, leaves, wood, etc. These characteristics, associated 
with the rise of water, mark it as a special kind of rise of water, which can only be 
due to the happening of rain up the river. 
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are quite sufficient and it is needless to accept arthapatti (impli- 
cation), aitihya (tradition), sambhava (when a thing is understood 
in terms of higher measure the lower measure contained in it is 
also understood—if we know that there is a bushel of corn any- 
where we understand that the same contains eight gallons of 
corn as well) and abhāva (non-existence) as separate pramāņas 
for the tradition is included in verbal testimony and arthapatti, 
sambhava and abhava are included within inference. 

The validity of these as pramāņas is recognized, but they are 
said to be included in the four pramanas mentioned before. The 
theory of the eternity of sound is then refuted and the non- 
eternity proved in great detail. The meaning of words is said to 
refer to class-notions (7a/2), individuals (vyakži), and the specific 
position of the limbs (dri), by which the class notion is mani- 
fested. Class (72/7) is defined as that which produces the notion 
of sameness (samdnaprasavaimika jatih). 

The third book begins with the proofs for the existence of 
the self or ātman. It is said that each of the senses is associated 
with its own specific object, but there must exist some other entity 
in us which gathered together the different sense-cognitions and 
produced the perception of the total object as distinguished from 
the separate sense-perceptions. If there were no self then there 
would be no sin in injuring the bodies of men; again if there 
were no permanent self, no one would be able to recognize 

things as having seen them before; the two images produced by 
the eyes in visual perception could not also have been united 
together as one visual perception of the things?; moreover if 
there were no permanent cognizer then by the sight of a sour 
fruit one could not be reminded of its sour taste. If conscious- 
ness belonged to the senses only, then there would be no recogni- 
tion, for the experience of one could not be recognized by another. 
If it is said that the unity of sensations could as well be effected 
by manas (mind), then the manas would serve the same purpose 
as self and it would only be a quarrel over a name, for this 
entity the knower would require some instrument by which it 
would co-ordinate the sensations and cognize; unless manas is 
admitted as a separate instrument of the soul, then though the 
sense perceptions could be explained as being the work of the 


1 According to Vātsyāyana, in the two eyes we have two different senses. Udyo- 
takara, however, thinks that there is one visual sense which works in both eyes. 
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senses, yet imagining, thinking, etc., could not be explained. 
Another argument for the admission of soul is this, that infants 
show signs of pleasure and pain in guite early stages of infancy 
and this could not be due to anything but similar experiences in 
previous lives. Moreover every creature is born with some desires, 
and no one is seen to be born without desires. All attachments 
and desires are due to previous experiences, and therefore it is 
argued that desires in infants are due to their experience in 
previous existences. 

The body is made up of the ksiti element. The visual sense 
is material and so also are all other senses! Incidentally the 
view held by some that the skin is the only organ of sensation 
is also refuted. The earth possesses four qualities, water three, 
fire two, air one, and ether one, but the sense of smell, taste, eye, 
and touch which are made respectively by the four elements of 
earth, etc., can only grasp the distinctive features of the elements 
of which they are made. Thus though the organ of smell is made 
by earth which contains four qualities, it can only grasp the dis- 
tinctive quality of earth, viz. smell. 

Against the Samkhya distinction of buddhi (cognition) and 
cit (pure intelligence) it is said that there is no difference between 
the buddhi and cit. We do not find in our consciousness two 
elements of a phenomenal and a non-phenomenal consciousness, 
but only one, by whichever name it may be called. The Samkhya 
epistemology that the antahkarana assumes diverse forms in 
cognitive acts is also denied, and these are explained on the sup- 
position of contacts of manas with the senses, atman and external 
objects. The Buddhist objection against the Samkhya explana- 
tion that the antahkaranas catch reflection from the external 

world just asa crystal does from the coloured objects that may 
lie near it, that there were really momentary productions of 
crystals and no permanent crystal catching different reflections at 
different times is refuted by Nyāya; for it says that it cannot be 
said that all creations are momentary, but it can only be agreed to 
in those cases where momentariness was actually experien . 
In the case of the transformation of milk into curd there 15 no 
coming in of new qualities and disappearance of old ones, but 


1 It is well to remember that Samkhya did not believe that the ET Eon 
stituted of the gross elements. But the Samkhya-Yoga view represented Li m 
samhita (Caraka) regarded the senses as bhautika or constituted of the gross elements. 
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the old milk is destroyed and the curd originates anew. The 
contact of manas with soul (Ziman) takes place within the body 
and not in that part of atman which is outside the body; know- 
ledge belongs to the self and not to the senses or the object for 
even when they are destroyed knowledge remains. New cogni- 
tions destroy the old ones. No two recollections can be simul- 
taneous. Desire and antipathy also belong to the soul. None of 
these can belong either to the body or to the mind (manas). 
Manas cannot be conscious for it is dependent upon self. Again 
if it was conscious then the actions done by it would have to be 
borne by the self and one cannot reap the fruits of the actions of 
another. The causes of recollection on the part of self are given 
as follows: (1) attention, (2) context, (3) repetition, (4) sign, 
(5) association, (6) likeness, (7) association of the possessor 
and the possessed or master and servant, or things which 
are generally seen to follow each other, (8) separation (as of 
husband and wife), (9) simpler employment, (10) opposition, 
(11) excess, (12) that from which anything can be got, (13) cover 
and covered, (14) pleasure and pain causing memory of that 
which caused them, (15) fear, (16) entreaty, (17) action such 
as that of the chariot reminding the charioteer, (18) affection, 
(19) merit and demerit”. It is said that knowledge does not belong 
to body, and then the question of the production of the body as 
due to adrsta is described. Salvation (apavarga) is effected by 
the manas being permanenly separated from the soul (atman) 
through the destruction of karma. 

In the fourth book in course of the examination of dosa 
(defects), it is said that moha (ignorance), is at the root of all 
other defects such as raga (attachment) and dvesa (antipathy). 
As against the Buddhist view that a thing could be produced by 
destruction, it is said that destruction is only a stage in the 
process of origination. Tévara is regarded as the cause of the 
production of effects of deeds performed by men’s efforts, for 
man is not always found to attain success according to his efforts. 
A reference is made to the doctrine of those who say that all 

things have come into being by no-cause (avzmitia), for then 
no-cause would be the cause, which is impossible. 
The doctrine of some that all things are eternal is next refuted 
on the ground that we always see things produced and destroyed. 
1 Nydya sūtra III. il. 44. 
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The doctrine of the nihilistic Buddhists (Sünyavadin Bauddhas) 
that all things are what they are by virtue of their relations to 
other things, and that of other Buddhists who hold that there are 
merely the qualities and parts but no substances or wholes, are 
then refuted. The fruits of karmas are regarded as being like 
the fruits of trees which take some time before they can ripen. 
Even though there may be pleasures here and there, birth means 
sorrow for men, for even the man who enjoys pleasure is tor- 
mented by many sorrows, and sometimes one mistakes pains for 
pleasures. As there is no sorrow in the man whois in deep dream- 
less sleep, so there is no affliction (A/esa) in the man who attains 
apavarga (salvation). When once this state is attained all efforts 
(pravrtti) cease for ever, for though efforts were beginningless 
with us they were all due to attachment, antipathy, etc. Then 
there are short discussions regarding the way in which egoism 
(ahamkāra) ceases with the knowledge of the true causes of de- 
fects (dosa); about the nature of whole and parts and about the 
nature of atoms (azus) which cannot further be divided. A dis- 
cussion is then introduced against the doctrine of the Vijfana- 
vadins that nothing can be regarded as having any reality when 
separated from thoughts. Incidentally Yoga is mentioned as 
leading to right knowledge. 

The whole of the fifth book which seems to bea later addition 
is devoted to the enumeration of different kinds of refutations 
(nigrahasthana) and futilities (jati). 

Caraka, Nyāya sutras and Vaišegika sutras. 

When we compare the Myaya sutras with the Vazsesika 
sūtras we find that in the former two or three different streams 
of purposes have met, whereas the latter is much more homo- 
geneous. The large amount of materials relating to debates 
treated as a practical art for defeating an opponent would lead 
one to suppose that it was probably originally compiled from 
some other existing treatises which were used by Hindus and 
Buddhists alike for rendering themselves fit to hold their own in 
debates with their opponents? This assumption is justified when 


1 Vatsyayana notes that this is the salvation of him who has known Brahman, IV.1. 63. 

2 A reference to the Suvarnaprabhasa sūtra shows that the Buddhist missionaries 
used to get certain preparations for improving their voice in order to be able to argue 
with force, and they took to the worship of Sarasvati (goddess of learning), who they 
supposed would help them in bringing readily before their mind all the information 
and ideas of which they stood so much in need at the time of debates. 
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we compare the futilities (jāti) guibbles (chala), etc., relating to 
disputations as found in the JVyaya sūtra with those that are 
found in the medical work of Caraka (78 A.D.), III. viii. There 
are no other works in early Sanskrit literature, excepting the 
Nyaya sūtra and Caraka-samhita which have treated of these 
matters. Caraka’s description of some of the categories (eg. 
drstānta, prayojana, pratijītā and vitaņdā) follows very closely 
the definitions given of those in the Wyaya sūras. There are 
others such as the definitions of jalpa, chala, nigrahasthana, etc., 
where the definitions of two authorities differ more. There are 
some other logical categories mentioned in Caraka (e.g. pra- 
tisthapana, jijitāsā, vyavasaya, vākyadosa, vakyaprasanisa, upa- 
lambha, parihāra, abhyanujha, etc.) which are not found in the 
Nyāya sūtra'. Again,the various types of futilities (jati) and points 
of opponent's refutation (x:grakasthāna) mentioned in the Vyāya 
sūtra are not found in Cara£a. There are some terms which are 
found in slightly variant forms in the two works, e.g. aupamya in 
Caraka, upamana in Nyāya sūtra, arthàpatti in Nyaya sūtra and 
arthaprapti in Caraka. Caraka does not seem to know anything 
about the Nyāya work on this subject, and it is plain that the 
treatment of these terms of disputations in the Caraka is much 
simpler and less technical than what we find in the Nyaya sutras. 
If we leave out the varieties of jati and nigrahasthana of the 
fifth book, there is on the whole a great agreement between the 
treatment of Caraka and that of the Vyaya sutras. It seems there- 
fore in a high degree probable that both Caraka and the Vyaya 
sūtras were indebted for their treatment of these terms of dispu- 
tation to some other earlier work. Of these, Caraka’s compilation 
was earlier, whereas the compilation of the Vyāya sūtras repre- 
sents a later work when a hotter atmosphere of disputations had 
necessitated the use of more technical terms which are embodied 
in this work, but which were not contained in the earlier work. 
It does not seem therefore that this part of the work could have 
been earlier than the second century A.D. Another stream flowing 
through the Vyāya sūtras is that of a polemic against the doctrines 
which could be attributed to the Sautrantika Buddhists, the 
Vijfianavada Buddhists, the nihilists, the Samkhya, the Carvaka, 
and some other unknown schools of thought to which we find no 


1 Like Vaisesika, Caraka does not know the threefold division of inference (ant- 
māna) as pūrvavat, fesavat and sāmānyatodrsta. 
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further allusion elsewhere. The VazSesika sūtras aswe have already 
seen had argued only against the Mīmāmsā, and ultimately agreed 
with them on most points. The dispute with Mīmāmsā in the 
Nyāya sūtras is the same as in the Vaisesika over the question 
of the doctrine of the eternality of sound. The question of the 
self-validity of knowledge (svatah pramanyavada) and the akhyati 
doctrine of illusion of the Mimamsists, which form the two chief 
points of discussion between later Mīmāmsā and later Nyāya, 
are never alluded to in the Vyāya sūtras. The advocacy of Yoga 
methods (yaya sutras, IV. ii. 38-42 and 46) seems also to be 
an alien element; these are not found in Vaisesika and are not in 
keeping with the general tendency of the Vyāya sūtras, and the 
Japanese tradition that Mirok added them later on as Mahamaho- 
pādhyāya Haraprasāda Sastri has pointed out? is not improbable. 

The Vaišestka sūtras, III. i. 18 and III. ii. 1, describe per- 
ceptional knowledge as produced by the close proximity of the 
self (ātman), the senses and the objects of sense, and they 
also adhere to the doctrine, that colour can only be perceived 
under special conditions of samska@ra (conglomeration etc.). 
The reason for inferring the existence of manas from the non- 
simultaneity (ayaugapadya) of knowledge and efforts is almost 
the same with Vaišesika as with Nyāya. The JVyaya sūtras 
give a more technical definition of perception, but do not bring 
in the questions of samskara or udbhūtarūpavattva which Vai- 
$esika does. On the question of inference Nyāya gives three 
classifications as pūrvavat, šesavat and sāmānyatodrsta, but no 
definition. The Vazšestka sūtras do not know of these classifica- 
tions, and give only particular types or instances of inference 
(V.S. rir. i. 7-17, IX. ii. 1-2, 4-5). Inference is said to be made 
when a thing is in contact with another, or when it is in a relation 
of inherence in it, or when it inheres in a third thing; one kind 
of effect may lead to the inference of another kind of effect, and 
soon. These are but mere collections of specific instances of infer- 
ence without reaching a general theory. The doctrine of vyāpti 
(concomitance of ketu (reason) and sādkya(probandum)) which be- 
came so important in later Nyāya has never been properly formu- 
lated either in the Wyaya sūtras or in the Vaisesika. VatSestka 
sūtra, III. i. 24, no doubt assumes the knowledge of concomitance 
between hetu and sādhya (prasiddhiģūrvakatvāt apadeíasya), 

1 f. A. S. B. 1905. 
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but the technical vyāpti is not known, and the connotation of 
the term prasiddhipūrvakatva of Vaišesika seems to be more 
loose than the term wyapiz as we know itin the later Nyaya. The 
Vaisesika sutras do not count scriptures (fada) as a separate 
pramāņa, but they tacitly admit the great validity of the Vedas. 
With AVyaya sutras éabda as a pramāņa applies not only to the 
Vedas, but to the testimony of any trustworthy person, and 
Vātsyāyana says that trustworthy persons may be of three 
kinds ysi, àzya and mleccha (foreigners). Upamana which is 
regarded as a means of right cognition in Nyaya is not even 
referred to in the Vatšesika suras. The yaya sūtras know of 
other pramāņas, such as arthapatti, sambhava and aitihya, but 
include them within the pramāņas admitted by them, but the 
Vaisesika sūtras do not seem to know them at all, The Vaise- 
sika sūtras believe in the perception of negation (abhava) through 
the perception of the locus to which such negation refers (IX. i. 
1-10). The Nyaya sutras (1. ii. 1, 2, 7-12) consider that abhava as 
non-existence or negation can be perceived; when one asks another 
to “bring the clothes which are not marked,” he finds that marks 
are absent in some clothes and brings them ; so it is argued that 
absence or non-existence can be directly perceived?. Though 
there is thus an agreement between the Nyaya and the Vatšesika 
sütras about the acceptance of abhāva as being due to perception, 
yet their method of handling the matter is different. The Vyāya 
sūtras say nothing about the categories of dravya, guna, karma, 
višesa and samavaya which form the main subjects of Vaišeska 
discussions. The Wyaya sutras take much pains to prove the 
materiality of the senses. But this question does not seem to have 
been important with Vaisesika. The slight reference to this 
question in VIII. ii. 5-6 can hardly be regarded as sufficient. 
The Vaisesika sūtras do not mention the name of“ Ivara,” whereas 
the yaya sūtras try to prove his existence on eschatological 
grounds. The reasons given in support of the existence of self 
in the Myaya sūtras are mainly on the ground of the unity of 
sense-cognitions and the phenomenon of recognition, whereas the 
1 The only old authority which knows these pramanas is Caraka. But he also gives 
an interpretation of sambhava which is different from Nyāya and calls arthapatti 
arthaprāpti (Caraka 111. viii.). 
2 The details of this example are taken from Vātsyāyana's commentary. 
3 The Ayáya sūtra no doubt incidentally gives a definition of jāti as * samanapra- 
savātmikā jātih ” (11. i. 71). 
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Vaišesika lays its main emphasis on self-consciousness as a fact 
of knowledge. Both the Nyāya and the Vaisesika sutras admit 
the existence of atoms, but all the details of the doctrine of 
atomic structure in later Nyāya-Vaišesika are absent there. The 
Vaigesika calls salvation zzkéreyasa or moksa and the Nyāya 
apavarga. Moksa with Vaišesika is the permanent cessation of 
connection with body; the apavarga with Nyāya is cessation of 
pain’, In later times the main points of difference between the 
Vaišesika and Nyāya are said to lie with regard to theory of the 
notion of number, changes of colour in the molecules by heat, etc. 
Thus the former admitted a special procedure of the mind by which 
cognitions of number arose in the mind (eg. at the first moment 
there is the sense contact with an object, then the notion of one- 
ness, then from a sense of relativeness—apeksabuddhi—notion 
of two, then a notion of two-ness, and then the notion of two 
things); again, the doctrine of pilupāka (changes of qualities by 
heat are produced in atoms and not in molecules as Nyaya held) 
was held by Vaišesika, which the Naiyayikas did not admit. But 
as the Vyēya sūtras are silent on these points, it is not possible to 
say that such were really the differences between early Nyāya and 
early Vaigesika. These differences may be said to hold between 
the later interpreters of Vaisesika and the later interpreters of 
Nyāya. The Vaisesika as we find it in the commentary of 
Pragastapada (probably sixth century A.D.), and the Nyaya from 
the time of Udyotakara have come to be treated as almost 
the same system with slight variations only. I have therefore 
preferred to treat them together. The main presentation of the 
Nyaya-Vaisesika philosophy in this chapter is that which is found 
from the sixth century onwards. 


The Vaigesika and Nyāya Literature. 
It is difficult to ascertain definitely the date of the Vazsestka 
sūtras by Kanada, also called Aulūkya the son of Ulūka, though 
there is every reason to suppose it to be pre-Buddhistic. It 


1 Professor Vanamālī Vedāntatīrtha quotes a passage from Samksepašatkarajaya, 
xvi. 68-69 in J. A.S. B. 1905, and another passage from a Nyaya writer Bhasarvajfia, 
PP: 39-41, in J. A.S. B., 1914, to show that the old Naiyāyikas considered that there 
was an element of happiness (s44a) in the state of mukti (salvation) which the Vaise- 
sikas denied. No evidence in support of this opinion is found in the Nyāya or the 
Vaifegika sūtras, unless the cessation of pain with Nyāya is interpreted as meaning the 
presence of some sort of bliss or happiness. 

2 See Mādhava's Sarvadaršanasamgraka- Aulūkyadaršana. 
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appears from the Vayu purana that he was born in Prabhasa near 
Dvārdkā, and was the disciple of Somasarma. The time of 
Pragastapada who wrote a bhasya (commentary) of the Varise- 
sika sūtras cannot also unfortunately be ascertained. The pecu- 
liarity of Prasastapada's bhasya is this that unlike other bhasyas 
(which first give brief explanations of the text of the sutras and 
then continue to elaborate independent explanations by explain- 
ing the first brief comments), it does not follow the sūtras but 
is an independent dissertation based on their main contents’. 
There were two other bhāsyas on the Vazíesika sūtras, namely 
Ravana-bhasya and Bharādvāja-vriti, but these are now probably 
lost. References to the former are found in Ktrayāvalībkāskara 
of Padmanābha Mišra and also in Ratnaprabha 2. 2. 11. Four 
commentaries were written on this bhāsya, namely Vyomavati by 
Vyomašekharācārya, Vyāyakandalī by Sridhara, Kzrayāvalī by 
Udayana (984 A.D.) and Lilavatz by Srivatsacarya. In addition to 
these Jagadisa Bhattācārya of Navadvipa and Šankara Mišra wrote 
two other commentaries on the Prasastapada-bhasya, namely 
Bhāsyasūkti and Kandda-rahasya. Sankara Mišra (1425 A.D.) 
also wrote a commentary on the VazSesika sutras called the 
Upaskara. Of these Vyāya-kandalī of Sridhara on account of its 

simplicity of style and elaborate nature of exposition is probably 
the best for a modern student of Vaisesika. Its author was a 
native of the village of Bhirisrsti in Bengal (Radha). His father’s 

name was Baladeva and mother’s name was Acchoka and he 

wrote his work in 913 Saka era (990 A.D.) as he himself writes 

at the end of his work. 

The Myaya sūtra was written by Aksapada or Gautama, and 

the earliest commentary on it written by Vatsyayana is known 

as the Vatsyayana-bhasya. The date of Vatsyayana has not 


1 The bhāsya of Prasastapada can hardly be called a bhāsya (elaborate commen- 
tary). He himself makes no such claim and calls his work a compendium of the 
properties of the categories (Padérthadharmasamgraha). He takes the categories of 
aravya, guna, karma, sāmānya, vifesa and samavāya in order and without raising any 
discussions plainly narrates what he has got to say on them. Some of the doctrines 
which are important in later Nyāya-Vai$esika discussions, such as the doctrine of 
creation and dissolution, doctrine of number, the theory that the nūmber of atoms 
contributes to the atomic measure of the molecules, the doctrine of pilupāka in con- 
nection with the transformation of colours by heat occur in his narration for the first 
time as the Pazfes/a sūtras are silent on these points. It is difficult to ascertain his 
date definitely; ne is the earliest writer on Vaisesika available to us after Kanada 
and it is not imp 'obable that he lived in the 5th or 6th century A.D. 
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been definitely settled, but there is reason to believe that he lived 
some time in the beginning of the fourth century A.D. Jacobi 
places him in 300 A.D. Udyotakara (about 635 A.D.) wrote a 
Vāritika on Vatsyayana's bhasya to establish the Nyaya views 
and to refute the criticisms of the Buddhist logician Dinnaga 
(about 500 A.D.) in his Pramadnasamuccaya. Vacaspatimiéra 
(840 A.D.) wrote a sub-commentary on the Nyayavarttika of 
Udyotakara called Nyayavarttikatatparyatika in order to make 
clear the right meanings of Udyotakara's Varttika which was sink- 
ing in the mud as it were through numerous other bad writings 
(dustarakunibandhapankamagnanam). Udayana (984 A.D.) wrote 
a sub-commentary on the 7ēitaryatīkā called Tatparyatika- 
garisuddhi. Varddhamana (1225 A.D.) wrote a sub-commentary 
on that called the /(Vyāyanzbandhaprakāša. Padmanābha wrote 
a sub-commentary on that called Varddhamanendu and Sankara 
Mišra (1425 A.D.) wrote a sub-commentary on that called the 
Nyayatatparyamandana. In the seventeenth century Vigvanatha 
wrote an independent short commentary known as Vzšvanātha- 
vriti, on the Nyaya sūtra, and Radhamohana wrote a separate 
commentary on the Vyaya sūtras known as Vyāyusūtravivarana. 
In addition to these works on the Wyaya sūtras many other 
independent works of great philosophical value have been written 
on the Nyāya system. The most important of these in medieval 
times is the Vyayamanjari of Jayanta (880 A.D.), who flourished 


.Shortly after Vacaspatimiéra. Jayanta chooses some of the Nyaya 


sūtras for interpretation, but he discusses the Nyāya views quite 
independently, and criticizes the views of other systems of Indian 
thought of histime. It is far more comprehensive than Vacaspati's 
Tātģaryatīkā, and its style is most delightfully lucid. Another 
important work is Udayana’s Kusumdfjali in-which he tries to 
Prove the existence of Ivara (God). This work ought to be read 
with its commentary Prakasa by Varddhamāna (1225 A.D.) and its 
sub-commentary Makaranda by Rucidatta (1275 A.D.). Udayana’s 


-Atmatattvaviveka is a polemical work against the Buddhists, in 


which he tries to establish the Nyaya doctrine of soul. In addition 
to these we have a number of useful works on Nyāya in later 
times. Of these the following deserve special mention in connec- 
tion with the present work, Bhasdpariccheda by Višvanātha with 
its commentaries Muktāvalī, Dinakarī and Rāmarudrī, Tarka- 
samgraha with Nyayanirnaya, Tarkabhāsā of Kešava Mišra with 
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the commentary Vyāyapradīpa, Saptapadārihī of Sivaditya, 
Tarkikaraksa of Varadaraja with the commentary Niskantaka of 
Mallinatha, Vyayasara of Madhava Deva of the city of Dhara 
and Vyāyasiddhāntamaītjarī of Janakinatha Bhattacarya with 
the Vyāyamaiijarīsāra by Yadavacarya, and Vyāyasiddhāntadīpa 
of Sagadhara with Prabha by Šesānantācārya. 

The new school of Nyaya philosophy known as Navya-Nyaya 
began with Gangesa Upadhyaya of Mithila, about 1200 A.D. 
Gangesa wrote only on the four pramanas admitted by the Nyaya, 
viz. pratyaksa, anumāna,upamāna,and šabda,and not on any ofthe 
topics of Nyāya metaphysics. But it so happened that his dis- 
cussionsonanumāna(inference)attracted unusuallygreatattention 
in Navadvīpa (Bengal), and large numbers of commentaries and 
commentaries of commentaries were written on the anumāna 
portion of his work Tattvacintamayi, and many independent 
treatises on gabda and anumāna were also written by the scholars 
of Bengal, which became thenceforth for some centuries the home 
of Nyāya studies. The commentaries of Raghunatha Siromani 
(1500 A.D.), Mathura Bhattacarya (1580 A.D.), Gadadhara Bhatta- 
cārya (1650A.D.) and Jagadīša Bhattacarya (1590 A.D.), commen- 
taries on Siromani’s commentary on Zattvacintāmani, had been 
very widely read in Bengal. The new school of Nyāya became the 
most important study in Navadvipa and there appeared a series 
of thinkers who produced an extensive literature on the subject’. 
The contribution was not in the direction of metaphysics, theology, 
ethics, or religion, but consisted mainly in developing a system 
of linguistic notations to specify accurately and precisely any 
concept or its relation with other concepts? 

Thus for example when they wished to define precisely the 
nature of the concomitance of one concept with another (e.g.smoke 
and fire), they would so specify the relation that the exact nature 
of the concomitance should be clearly expressed, and that there 
should be no confusion or ambiguity. Close subtle analytic 
thinking and the development of a system of highly technical 


1 From the latter half of the twelfth century to the third quarter of the sixteenth 
century the new school of Nyāya was started in Mithila (Behar) ; but from the fifteenth 
to the seventeenth century Bengal became pre-eminently the home of Nyaya studies. 
See Mr Cakravarttī's paper, J. A. S. B. 1915. I am indebted to it for some of the 
dates mentioned in this section. 


2 Šfvarānumāna of Raghunātha as well as his Padérthatattvaniriipana are, how- 
ever, notable exceptions. : 


VIII] Nyāya Literature 309 


expressions mark the development of this literature. The technical 
expressions invented by this school were thus generally accepted 
even by other systems of thought, wherever the need of accurate 
and subtle thinking was felt. But from the time that Sanskrit 
ceased to be the vehicle of philosophical thinking in India the 
importance of this literature has gradually lost ground, and it 
can hardly be hoped that it will ever regain its old position by 
attracting enthusiastic students in large numbers. 

I cannot close this chapter without mentioning the fact that 
so far as the logical portion of the Nyaya system is concerned, 
though Aksapada was the first to write a comprehensive account 
of it, the Jains and Buddhists in medieval times had indepen- 
dently worked at this subject and had criticized the Nyāya ac- 
count of logic and made valuable contributions. In Jaina logic 
Dašavaikālikaniryukti of Bhadrabahu (357 B.c.), Umāsvāti's 
Lattvarthadhigama sūtra, Nyāyāvatāra of Siddhasena Divakara 
(533 A.D.) Māņikya Nandī's (800 A.D.) Pariksamukha sūtra, and 
Pramāņanayatattvālokālamkāra of Deva Siri (1159 A.D.) and 
Prameyakamalamartauda of Prabhacandra deserve special notice. 
Pramayasamuccaya and Nyayapravesa of Dinnaga (500 A.D.), 
Pramapavarttika karika and Nyāyabindu of Dharmakirtti 
(650 A.D.) with the commentary of Dharmottara are the most 
interesting of the Buddhist works on systematic logic. The 
diverse points of difference between the Hindu, Jain and 
Buddhist logic require to be dealt with in a separate work on 
Indian logic and can hardly be treated within the compass of the 
present volume. 

It is interesting to notice that between the Vartsyayana 
bhasya and the Udyotakara’s Varttika no Hindu work on logic 
of importance seems to have been written: it appears that the 
science of logic in this period was in the hands of the Jains and 
the Buddhists ; and it was Dinnaga’s criticism of Hindu Nyaya 
that roused Udyotakara to write the Varttika. The Buddhist and 
the Jain method of treating logic separately from metaphysics 
as an independent study was not accepted by the Hindus till we 
come to Ganīgeša, and there is probably only one Hindu work of 
importance on Nyāya in the Buddhist style namely Vyayasara 
of Bhasarvajfia. Other older Hindu works generally treated of 


1 See Indian Logic Medieval School, by Dr S. C. Vidyābhūsaņa, for a biblio- 
graphy of Jain and Buddhist Logic. 
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inference only along with metaphysical and other points of Nyaya 
interest”. 


The main doctrine of the Nyaya-Vaišegika Philosophy’. 


The Nyaya-Vaisesika having dismissed the doctrine of mo- 
mentariness took a common-sense view of things, and held that 
things remain permanent until suitable collocations so arrange 
themselves that the thing can be destroyed. Thus the jug con- 
tinues to remain a jug unless or until it is broken to pieces by 
the stroke of a stick. Things exist not because they can produce 
an impression on us, or serve my purposes either directly or 
through knowledge, as the Buddhists suppose, but because exist- 
ence is one of their characteristics. If I or you or any other perceiver 
did not exist, the things would continue to exist all the same. 
Whether they produce any effect on us or on their surrounding 
environments is immaterial. Existence is the most general 
characteristic of things, and it is on account of this that things 
are testified by experience to be existing. 

As the Nyāya-Vaišesikas depended solely on experience and 
on valid reasons, they dismissed the Samkhya cosmology, but 
accepted the atomic doctrine of the four elements (/zas), earth 
(siti), water (ap), fire (tejas), and air (marut). These atoms are 
eternal; the fifth substance (ēžāsa) is all pervasive and eternal. 
It is regarded as the cause of propagating sound; though all- 
pervading and thus in touch with the ears of all persons, it mani- 

fests sound only in the ear-drum, as it is only there that it shows 
itself as a sense-organ and manifests such sounds as the man de- 
serves to hear by reason of his merit and demerit. Thus a deaf 
man though he has the ākā$a as his sense of hearing, cannot hear 
on account of his demerit which impedes the faculty of that sense 
organ*. In addition to these they admitted the existence of time 
(kala) as extending from the past through the present to the 

1 Almost ali the books on Nyāya and Vaigesika referred to have been consulted in 
the writing of this chapter. Those who want to be acquainted with a fuller bibliography 
of the new school of logic should refer to the paper called ** The History of Navya 
Nyāya in Bengal,” by Mr Cakravartti in J. A. S. B. 1915. 

3 I have treated Nyāya and Vaisesika as the same system. Whatever may have been 
their original differences, they are regarded since about 600 A.D. as being in complete 


agreement except in some minor points. The views of one system are often supple- 


mented by those of the other. The original character of the two systems has already 
been treated. 


3 See Wyāyakandalī, pp. 59-64. 
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endless futurity before us. Had there been no time we could 
bave no knowledge of it and there would be nothing to account 
for our time-notions associated with all changes. The Sàmkhya 
did not admit the existence of any real time; to them the unit 
of kala is regarded as the time taken by an atom to traverse its 
own unit of space. It has no existence separate from the atoms 
and their movements. Theappearance of kala as a separate entity 
is a creation of our buddhi (čuddhinirmāņa) as it represents the 
order or mode in which the buddhi records its perceptions. But 
kala in Nyaya-Vaisesika is regarded as a substance existing by 
itself. In accordance with the changes of things it reveals itself 
as past, present, and future. Samkhya regarded it as past, present, 
and future, as being the modes of the constitution of the things 
in its different manifesting stages of evolution (adhvan). The 
astronomers regarded it as being due to the motion of the planets. 
These must all be contrasted with the Nyaya-Vaisesika con- 
ception of kala which is regarded as an all-pervading, partless 
substance which appears as many in association with the changes 
related to it}. 

The seventh substance is relative space (dik). It is that sub- 
stance by virtue of which things are perceived as being on the 
right, left, east, west, upwards and downwards; kala like dik is 
also one. But yet tradition has given us varieties of it in the eight 
directions and in the upper and lower? The eighth substance is 
the soul (227722?) which is all-pervading. There are separate ātmans 
for each person; the qualities of knowledge, feelings of pleasure 
and pain, desire, etc. belong to dan. Manas (mind) is the ninth 
substance. It is atomic in size and the vehicle of memory; all affec- 
tions of the soul such as knowing, feeling, and willing, are generated 
by the connection of manas with soul, the senses and the objects. 
It is the intermediate link which connects the soul with the senses, 
and thereby produces the affections of knowledge, feeling, or 
willing. With each single connection of soul with manas we have 
a separate affection of the soul, and thus our intellectual experience 
is conducted in a series, one coming after another and not simul- 
taneously. Over and above all these we have Īsvara. The definition 


1 See Vyāyakandalī, pp. 64-66, and Nyayamaiijari, pp. 136-139. The Vaisesita 
sūtras regarded time as the cause of things which suffer change but denied it of things 
which are eternal. 

* See Nyayaandali, pp. 66-69, and Nydyamanjari, p- 140. 
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of substance consists in this, that it is independent by itself, whereas 
the other things such as quality (guza), action (karma), sameness 
or generality (samanya), speciality or specific individuality (vzšesa) 
and the relation of inherence (semavaya) cannot show themselves 
without the help of substance (dravya). Dravya is thus the place 
of rest (2sraya) on which all the others depend (āšrta). Dravya, 
guņa, karma, sāmānya, višesa, and samavāya are the six original 
entities of which all things in the world are made up’. When a 
man through some special merit, by the cultivation of reason and 
a thorough knowledge of the fallacies and pitfalls in the way 
of right thinking, comes to know the respective characteristics 
and differences of the above entities, he ceases to have any 
passions and to work in accordance with their promptings and 
attains a conviction of the nature of self, and is liberated* The 
Nyāya-Vaišesika is a pluralistic system which neither tries to 
reduce the diversity of experience to any universal principle, nor 
dismisses patent facts of experience on the strength of the de- 
mands of the logical coherence of mere abstract thought. The 
entities it admits are taken directly from experience. The under- 
lying principle is that at the root of each kind of perception there 
must be something to which the perception is due. It classified the 
percepts and concepts of experience into several ultimate types 
or categories (padartha), and held that the notion of each type 
was due to the presence of that entity. These types are six in 
number—dravya, guna, etc. If we take a percept “I see a red 
book," the book appears to be an independent entity on which 
rests the concept of “redness” and “oneness,” and we thus call the 
book a substance (dravya); dravya is thus defined as that which 
has the characteristic of a dravya (dravyatva). So also guna and 
karma. In the subdivision of different kinds of dravya also the 
same principle of classification is followed. In contrasting it with 
Samkhya or Buddhism we see that for each unit of sensation (say 
" 1 Abhava (negation) as dependent on bhava (position) is mentioned in the Vatfesi£a 
anes ae Nyāya writers such as Udayana include aó42va as a separate category, 
t. E € aL: 2 oe nA remarks that abhāva was not counted 
ARE s poe pen ni p» Dd ae d Prthaganupadesah 
2 Tattvato jūātesu bak Ae DA M re evene Bija 

y LE OEE, tyādhyātmikesu visayesu dosadarsanat viraktasya samiha- 
miurttau atmaphasya tadarihāni karmāņyakurvatak tatģarityāgasādhanāni Srutismr- 
tyuditūni asankalpitaphalani upādadānasya ātmajitānamabhyasyatak prakrstanivart- 


takadharmopacaye sati fariģakvātmajtānasyātyantikasarīraviyogasya bkāvāt.” Ibid. 
P- 7. 
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whiteness) the latter would admit a corresponding real, but 
Nyaya-Vaisesika would collect “all whiteness” under the name 
of “the quality of white colour" which the atom possessed!. They 
only regarded as a separate entity what represented an ultimate 
mode of thought. They did not enquire whether such notions 
could be regarded as the modification of some other notion or 
not; but whenever they found that there were some experiences 
which were similar and universal, they classed them as separate 
entities or categories. 


The six Padarthas: Dravya, Guna, Karma, Sāmānya, 
Vigesa, Samavāya. 


Of the six classes of entities or categories (padartha) we have 
already given some account of dravya*. Let us now turn to 
the others. Of the qualities (guza) the first one called rapa 
(colour) is that which can be apprehended by the eye alone 
and not by any other sense. The colours are white, blue, 
yellow, red, green, brown and variegated (ra). Colours are 
found only in ksiti, ap and tejas. The colours of ap and tejas are 
permanent (zzfya), but the colour of ksiti changes when heat 
is applied, and this, Sridhara holds, is due to the fact that 
heat changes the atomic structure of ksiti (earth) and thus the 
old constitution of the substance being destroyed, its old colour 
is also destroyed, and a new one is generated. Ripa is the general 
name for the specific individual colours. There is the genus rž- 
patva (colourness), and the ripa guna (quality) is that on which 
rests this genus; rūpa is not itself a genus and can be appre- 
hended by the eye. 

The second is rasa (taste), that quality of things which can be 
apprehended only by the tongue; these are sweet, sour, pungent 
(Ratu), astringent (asaya) and bitter (¢ékta2), Only ksiti and ap 
have taste. The natural taste of ap is sweetness. Rasa like 
rūpa also denotes the genus rasatva, and rasa as quality must 
be distinguished from rasa as genus, though both of them are 
apprehended by the tongue. 

The third is gandha (odour), that quality which can be ap- 
prehended by the nose alone. It belongs to ksiti alone. Water 

1 The reference is to Sautrantika Buddhism, “ yo yo virudakādkyāsavān ndsave- 


zak.” See Paņditāšoka's Avayavinirākaraņa, Six Buddhist Nyāya tracts. 
2 The word “padārtha” literally means denotations of words. 
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or air is apprehended as having odour on account of the presence 
of earth materials. 

The fourth is sparsa (touch), that quality which can be ap- 
prehended only by the skin. There are three kinds of touch, cold, 
hot, neither hot nor cold. Sparša belongs to ksiti; ap, tejas, and 
vayu. The fifth sabda (sound) is an attribute of ākāša. Had there 
been no akaga there would have been no sound. 

The sixth is samkhyā (number), that entity of quality belonging 
to things by virtue of which we can count them as one, two, three, 
etc. The conception of numbers two, three, etc. is due to a relative 
oscillatory state of the mind (apeksabuddhz); thus when there are 
two jugs before my eyes, I have the notion—This is one jug and 
that is another jug. This is called apeksabuddhi; then in the 
two jugs there arises the quality of twoness (dvztva) and then an 
indeterminate perception (#rvikalpa-dvitva-guna) of dvitva in us 
and then the determinate perceptions that there are the two jugs. 
The conceptions of other numbers as well as of many arise in a 
similar manner?. 

The seventh is parimzti (measure), that entity of quality in 
things by virtue of which we perceive them as great or small and 
speak of them as such. The measure of the partless atoms is 
called parimandala parimāņa ; it is eternal, and it cannot gene- 
rate the measure of any other thing. Its measure is its own abso- 
lutely; when two atoms generate a dyad (duyanuka) it is not 
the measure of the atom that generates the anu (atomic) and 
the Arasva (small) measure of the dyad molecule (dvyanuka), 
for then the size ( parimana) of it would have been still smaller 
than the measure of the atom ( parimandala), whereas the 
measure of the dyanuka is of a different kind, namely the 
small (4rasva)*, Of course two atoms generate a dyad, but 
then the number (samkhya) of the atom should be regarded as 
mijā oe E pa kind of measure, namely the small (Arasva) 

yads. So again when three dyads (dyanuka) 
compose a tryanuka the number and not the measure “small” 


1 This is distinctively a Vaigesika view introd ā ā 
to pe silent on this matter. See Sankara D po M Met 
E It should be noted that the atomic measure appears in two (sen as eternal as in 
paramanus and non-eternal asin the dvyanuka. The parimandala parimana is thus 
a variety of aņuparimāņa. The aņuparimāņa and the hrasvaparimana represent the 
two dimensions of the measure of dvyanukas as mahat and dirgha are eh fe 
to tryanukas. See Vyāyakandalī, p. 133. M er 
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(krasva) of the dyad is the cause of the measure “great” (mahat) 
of the tryanuka. But when we come to the region of these gross 
tryanukas we find that the “great” measure of the tryanukas is 
the cause of the measure of other grosser bodies composed by 
them. For as many tryanukas constitute a gross body, so much 
bigger does the thing become. Thus the cumulation of the trya- 
nukas of mahat parimana makes things of still more mahat pari- 
mana. The measure of tryanukas is not only regarded as mahat 
but also as dirgha (long) and this dirgha parimana has to be ad- 
mitted as coexisting with mahat parimana but not identical, for 
things not only appear as great but also as long (dixgha). Here 
we find that the accumulation of tryanukas means the accumula- 
tion of “great” (makat) and “long” (dirgha) parimāņa, and hence 
the thing generated happens to possess a measure which is greater 
and longer than the individual atoms which composed them. 
Now the hrasva parimāņa of the dyads is not regarded as having 
a lower degree of greatness or length but as a separate and distinct 
type of measure which is called small (4vasva). As accumulation 
of grossness, greatness or length, generates still more greatness, 
grossness and length in its effect, so an accumulation of the 
hrasva (small) parimana ought to generate still more hrasva 
parimana, and we should expect that if the hrasva measure of 
the dyads was the cause of the measure of the tryanukas, the 
tryanukas should be even smaller than the dyanukas. So also if 
the atomic and circular (pavimandala) size of the atoms is re- 
garded as generating by their measure the measure of the dya- 
nukas, then the measure of the dyanukas ought to be more atomic 
than the atoms. The atomic, small, and great measures should 
not be regarded as representing successively bigger measures pro- 
duced by the mere cumulation of measures, but each should be 
regarded as a measure absolutely distinct, different from or foreign 
to the other measure. It is therefore held that if grossness in the 
cause generates still more greatness in the effect, the smallness 
and the parimandala measure of the dyads and atoms ought to 
generate still more smallness and subtleness in their effect. 
But since the dyads and the tryanuka molecules are seen to 
be constituted of atoms and dyads respectively, and yet are 
not found to share the measure of their causes, it is to be argued 
that the measures of the atoms and dyads do not generate the 
measure of their effects, but it is their number which is the cause 
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of the measure of the latter. This explains anuparimana, hrasva 
parimana, mahat parimāņa, and dirgha parimana. The parimana 
of ākāša, kala, dik and ātman which are regarded as all-pervasive, 
is said to be paramamahat (absolutely large). The parimanas 
of the atoms, ākāša, kala, dik, manas, and ātman are regarded 
as eternal (zztya). All other kinds of parimanas as belonging to 
non-eternal things are regarded as non-eternal. 

The eighth is prthaktva (mutual difference or separateness of 
things), that entity or quality in things by virtue of which things 
appear as different (e.g. this is different from that). Difference is 
perceived by us as a positive notion and not as a mere negation 
such as this jug is not this pot. ; 

The ninth is sazzyoga (connection), that entity of guna b 
virtue of which things appear to us as connected. 

The tenth is vikāga (separation), that entity of guna which, 
destroys the connection or contact of things. 

The eleventh and twelfth gunas, ģaratva and aparatva, give 
rise in us to the perceptions of long time and short time, remote 
and near. 

The other gunas such as duddhi (knowledge), sukka (happiness), 
duhkha (sorrow), icckā (will), dvesa (antipathy or hatred) and 
yatna (effort) can occur only with reference to soul. 

The characteristic of gurutva (heaviness) is that by virtue of 
which things fall to the ground. The guna of sneka (oiliness) 

belongs to water. The guna of samskara is of three kinds, (1) vega 
(velocity) which keeps a thing moving in different directions, 
(2) sthiti-sthapaka (elasticity) on account of which a gross thing 
tries to get back its old state even though disturbed, (3) dha- . 
vana is that quality of ātman by which things are constantly 
practised or by which things experienced are remembered and 
recognized’. Dharma is the quality the presence of which enables 
the soul to enjoy happiness or to attain salvation’, Adkarmea is 
j i PraSastapada says that bhāvanā is a special characteristic of the soul, contrary to 
intoxication, sorrow and knowledge, by which things seen, heard and felt are remem- 
bered and recognized. Through unexpectedness (as the sight of a camel for a man of 
South India), repetition (as in studies, art etc.) and intensity of interest, the samskāra 
becomes particularly strong. See WNyāyakandalī, p. 267. Kanada however is silent 
on these points. He only says that by a special kind of contact of the mind with soul 

and also by the samskāra, memory (smrti) is produced (Ix. 2. 6). 
2 Prašastapāda speaks of dharma (merit) as being a quality of the soul. Thereupon 


ridhara points out that this view does not admit that dharma is a power of karma (xa 
karmasāmartkyam). Sacrifice etc. cannot be dharma for these actions being momentary 
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the opposite quality, the presence of which in the soul leads a 
man to suffer. Adrsta or destiny is that unknown quality of 
things and of the soul which brings about the cosmic order, and 
arranges it for the experience of the souls in accordance with 
their merits or demerits. 

Karma means movement; it is the third thing which must 
be held to be as irreducible a reality as dravya or guna. There 
are five kinds of movement, (1) upward, (2) downward, (3) con- 
traction, (4) expansion, (5) movement in general. All kinds of 
karmas rest on substances just as the gunas do, and cause the 
things to which they belong to move. 

Sāmānya is the fourth category. It means the genus, or aspect 
of generality or sameness that we notice in things. Thus in spite 
of the difference of colour between one cow and another, both of 
them are found to have such a sameness that we call them cows. 
In spite of all diversity in all objects around us, they are all 
perceived as saz or existing. This saf or existence is thus a same- 
ness, which is found to exist in all the three things, dravya, guna, 
and karma. This sameness is called s@mdanya or jatz, and it is 
regarded as a separate thing which rests on dravya, guna, or 
karma. This highest genus sattā (being) is called parajāti (highest 
universal), the other intermediate jātis are called 22272727: (lower 
universals), such as the genus of dravya, of karma, or of guna, or 
still more intermediate jātis such as gotvajatz (the genus cow), 
nīlatvajāti (the genus blue) The intermediate jātis or genera 
sometimes appear to have a special aspect as a species, such as 
pašutva (animal jàti) and gotva (the cow jati); here however 
gotva appears as a species, yet it is in reality nothing but a jati. 
The aspect as species has no separate existence. It is jati which 
from one aspect appears as genus and from another as species. 


they cannot generate the effects which are only to be reaped at a future time. If the 
action is destroyed its power (sémarthya) cannot last. So dharma is to be admitted 
as a quality generated in the self by certain courses of conduct which produce happi- 
ness for him when helped by certain other conditions of time, place, etc. Faith 
($raddhā), non-injury, doing good to all beings, truthfulness, non-stealing, sex-control, 
sincerity, control of anger, ablutions, taking of pure food, devotion to particular gods, 
fasting, strict adherence to scriptural duties, and the performance of duties assigned 
to each caste and stage of life, are enumerated by Prasastapada as producing dharma. 
The person who strictly adheres to these duties and the yamas and niyamas (cf. 
Pataūjali's Yoga) and attains Yoga by a meditation on the six padarthas attains a 
dharma which brings liberation (moksa). Sridhara refers to the Samkhya-Yoga 
account of the method of attaining salvation (Mydyakandali, pp. 272-280). See also 
Vallabha's Myayalilavati, pp. 74-75. (Bombay, 1915.) 
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This jāti or s@mdnya thus must be regarded as having a separate 
independent reality though it is existent in dravya, guna and 
karma. The Buddhists denied the existence of any indepen- 
dent reality of samanya, but said that the sameness as cow 
was really but the negation of all non-cows (apoha). The per- 
ception of cow realizes the negation of all non-cows and this 
is represented in consciousness as the sameness as cow. He who 
should regard this sameness to be a separate and independent 
reality perceived in experience might also discover two horns 
on his own head. The Nyaya-Vaisesika said that negation 
of non-cows is a negative perception, whereas the sameness per- 
ceived as cow is a positive perception, which cannot be explained 
by the aforesaid negation theory of the Buddhists. Samanya has 
thus to be admitted to have a separate reality. All perception as 
sameness of a thing is due to the presence of this thing in that 
object’. This jati is eternal or non-destructible; for even with 
the destruction of individuals comprehended within the jati, the 
latter is not destroyed*. 
Through visesa things are perceived as diverse. No single 
sensation that we receive from the external world probably agrees 
with any other sensation, and this difference must be due to the 
existence of some specific differences amongst the atoms them- 
selves. The specific difference existing in the atoms, emancipated 
souls and minds must be regarded as eternally existing, and it 


1 The Buddhist Paņditāšoka says that there is no single thing running through 
different individuals (e.g. cooks) by virtue of which the samanya could be established. 
For if it did exist then we could have known it simply by seeing any cook without 
any reference to his action of cooking by virtue of which the notion of generality is 
formed. If there is a similarity between the action of cooks that cannot establish 
jāti in the cooks, for the similarity applies to other things, viz. the action of the 
cooks. If the specific individualities of a cow should require one common factor to 
hold them together, then these should require another and that another, and we have 
a regressus ad infinitum. Whatever being perceptible is not perceived is non-existent 
(yadyadupalabdhilaksanapraptam sannopalabhyate tattadasat). Sāmānya is such, 
therefore sāmānya is non-existent. No sāmānya -can be admitted to exist as an 
entity. But it is only as a result of the impressions ‘of past experiences of existence 
and non-existence that this notion is formed and transferred erroneously to external 
objects, Apart from this no sāmānya can be pointed out as being externally per- 
ceptible—Sārānyadūsaņadikprasāritā—in Six Buddhist Nyāya Tracts. The Vedanta 
also does not think that either by perception or by inference we can know jati as a 

Separate substance. So it discards jāti. See Vedantaparibhasa, Sibhàmani and Mani- 
Prabha, pp. 69-71. See also Sriharsa’s Khandanakhandakhadya, pp. 1079-1086. s 
a Similarity (s247ya) is not tegarded as a separate category, for it is defined as 
identity in difference (tadbhinnatve sati tadgalabhūyodharmavattvani). 
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is on account of its presence that atoms appear as different to the 
yogins who can perceive them. 

Samavaya, the inseparable relation of inherence, is a relation 
by virtue of which two different things such as substance and 
attribute, substance and karma, substance and sāmānya, kāraņa 
(cause) and kārya (effect), atoms and visesa, appear so unified 
that they represent one whole, or one identical inseparable reality. 
This peculiar relation of inseparable inherence is the cause why 
substance, action, and attribute, cause and effect, and jati in sub- 
stance and attribute appear as indissolubly connected as if they 
are one and the same thing. Samyoga or contact may take place 
between two things of the same nature which exist as disconnected 
and may later on be connected (yutasiddka), such as when I put 
my pen on the table. The pen and the table are both substances 
and‘ were disconnected; the samyoga relation is the guna by 
virtue of which they appear to be connected for a while. Samavāya 
however makes absolutely different things such as dravya and 
guna and karma or karana and karya (clay and jug) appear as 
one inseparable whole (ayutastddha). This relation is thus a 
separate and independent category. This is not regarded as 
many like samyogas (contact) but as one and eternal because 
it has no cause. This or that object (e.g. jug) may be destroyed 
but the samavaya relation which was never brought into being 
by anybody always remains!. 

These six things are called the six padarthas or independent 
realities experienced in perception and expressed in language. 


The Theory of Causation. 


The Nyaya-Vaisesika in most of its speculations took that 
view of things which finds expression in our language, and which 
we tacitly assume as true in all our ordinary experience. Thus 


1 The Vedanta does not admit the existence of the relation of samavaya as sub- 
sisting between two different entities (e.g. substance and qualities). Thus Sankara 
says (Brahma-sitrabhasya Yr. ii. 13) that if a samavaya relation is to be admitted to 
connect two different things, then another samavaya would be necessary to connect 
it with either of the two entities that it intended to connect, and that another, 
and so there will be a vicious infinite (anavasthd). Nyāya, however, would not re- 
gard it as vicious at all. It is well to remember that the Indian systems acknow- 
ledge two kinds of anavasthā—prārnānikī (valid infinite, as in case of the question of 
the seed and the tree, or of the avidya and the passions), and another apramanthi 
anavasthé (vicious infinite) as when the admission of anything involves an infinite chain 
before it can be completed. 
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they admitted dravya, guna, karma and samanya. Višesa they 
had to admit as the ultimate peculiarities of atoms, for they did 
not admit that things were continually changing their qualities, 
and that everything could be produced out of everything by a 
change of the collocation or arrangement of the constituting atoms. 
In the.production of the effect too they did not admit that the 
effect was potentially pre-existent in the cause. They held that 
the material cause (e.g. clay) had some power within it, and the 
accessory and other instrumental causes (such as the stick, the 
wheel etc.) had other powers; the collocation of these two de- 
stroyed the cause, and produced the effect which was not existent 
before but was newly produced. This is what is called the 
doctrine of asatkaryavada. This is just the opposite of the 
Samkhya axiom, that what is existent cannot be destroyed (xā- 
bhavo vidyate sata) and that the non-existent could never be 
produced (xāsato vidyate bhavak). The objection to this view is 
that if what is non-existent is produced, then even such im- 
possible things as the hare's horn could also be produced. The 
Nyaya-Vaisesika answer is that the view is not that anything 
that is non-existent can be produced, but that which is produced 
` was non-existent}. 

It is held by Mīmāmsā that an unseen power resides in the 
cause which produces the effect. To this Nyāya objects that this 
is neither a matter of observation nor of legitimate hypothesis, for 
there is no reason to suppose that there is any transcendental 
operation in causal movement as this can be satisfactorily ex- 
plained by molecular movement (farispanda). There is nothing 
except the invariable time relation (antecedence and sequence) 
between the cause and:the effect, but the mere invariableness of 
an antecedent does not suffice to make it the cause of what 
succeeds; it must be an unconditional antecedent as well (anya- 
thāsiddhisūnyasya ntyatāpūrvavarttitā). Unconditionality and in- 
variability are indispensable for kāryakāraņa-bhāva or cause and 
effect relation. For example, the non-essential or adventitious 
accompaniments of an invariable antecedent may also be invari- 
able antecedents; but they are not unconditional, only collateral 
or indirect. In other words their antecedence is conditional 

upon something else (za svētantryeņa). The potter's stick is an 
unconditional invariable antecedent of the jar; but the colour 
1 Ayāyamarījari, p. 494. 
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of a stick or its texture or size, or any other accompaniment 
or accident which does not contribute to the work done, is 
not an unconditional antecedent, and must not therefore be 
regarded as a cause. Similarly the co-effects of the invari- 
able antecedents or what enters into the production of their 
co-effects may themselves be invariable antecedents; but they 
are not unconditional, being themselves conditioned by those 
of the antecedents of which they are effects. For example, the 
sound produced by the stick or by the potter’s wheel invariably 
precedes the jar but it is a co-effect; and ākāša (ether) as the 
substrate and vayu (air) as the vehicle of the sound enter into 
the production of this co-effect, but these are no unconditional 
antecedents, and must therefore be rejected in an enumera- 
tion of conditions or causes of the jar. The conditions of the 
conditions should also be rejected; the invariable antecedent 
of the potter (who is an invariable antecedent of the jar), 
the potter's father, does not stand in a causal relation to the 
potter’s handiwork. In fact the antecedence must not only be 
unconditionally invariable, but must also be immediate. Finally 
all seemingly invariable antecedents which may be dispensed with 
or left out are not unconditional and cannot therefore be regarded 
as causal conditions. Thus Dr Seal in describing it rightly 
remarks, “In the.end, the discrimination of what is necessary to 
complete the sum of causes from what is dependent, collateral, 
secondary, superfluous, or inert (i.e. of the relevant from the 
irrelevant factors), must depend on the test of expenditure of 
energy This test the Nyāya would accept only in the sense of 
an operation analysable into molar or molecular motion (paržs- 
panda eva bhautiko vyāpārah karotyarthah atīndriyastu vya- 
paro nāsti. Jayanta's Mafijari Ahnika I), but would emphatically 
reject, if it is advanced in support of the notion of a mysterious 
causal power or efficiency (sa4tz)!”” With Nyaya all energy is 
necessarily kinetic. This is a peculiarity of Nyaya—its insisting 
that the effect is only the sum or resultant of the operations 
of the different causal conditions—that these operations are of 
the nature of motion or kinetic, in other words it firmly holds 
to the view that causation is a case of expenditure of energy, 
i.e. a redistribution of motion, but at the same time absolutely 
repudiates the Samkhya conception of power or productive 


1 Dr P. C. Ray's Hindu Chemistry, 1909, pp. 249-250. 
D. 21 
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efficiency as metaphysical or transcendental (azēndrtya) and finds 
nothing in the cause other than unconditional invariable com- 
plements of operative conditions (kēraņa-sāmagrī), and nothing 
in the effect other than the consequent phenomenon which results 
from the joint operations of the antecedent conditions. Certain 
general conditions such as relative space (dz), time (kāda), the will 
of Iévara, destiny (adysta) are regarded as the common cause of all 
effects (kāryatva-prayojaka). Those are called sēdkāraņa-kāraņa 
(common cause) as distinguished from the specific causes which 
determine the specific effects which are called asadharana kāraņa. 
It may not be out of place here to notice that Nyāya while 
repudiating transcendental power (Sak¢2) in the mechanism of 
nature and natural causation, does not deny the existence of 
metaphysical conditions like merit (darma), which constitutes 
a system of moral ends that fulfil themselves through the 
mechanical systems and order of-nature. 

The causal relation then like the relation of genus to species, 
is a natural relation of concomitance, which can be ascertained 
only by the uniform and uninterrupted experience of agreement in 
presence and agreement in absence, and not by a deduction from 
a certain a priori principle like that of causality or identity of 
essence’, 

The material cause such as the clay is technically called the 
samavāyi-kāraņa of the jug. Samavaya means as we have seen 
an intimate, inseparable relation of inherence. A kāraņa is called 
samavāyi when its materials are found inseparably connected 
with the materials of the effect. Asamavāyi-kāraņa is that which 
produces its characteristics in the effect through the medium of 
the samavāyi or material cause, e.g. the clay is not the cause of 
the colour of the jug but the colour of the clay is the cause of the 
colour of the jug. The colour of the clay which exists in the clay 
in inseparable relation is the cause of the colour of the jug. This 
colour of the clay is thus called the asamavāyi cause of the jug. 
Any guality (guņa) or movement which existing in the samavāya 
cause in the samavāya relation determines the characteristics of 

the effect is called the asamavāyi-kāraņa. The instrumental 
1 Dr P. C. Ray's Hindu Chemtstry, 1909, pp. 249-250. 
? See for this portion Dr B. N. Seal’s Positive Sciences of the Ancient Hindus, 
Pp. 263-266. Sarvadarsanasamgraka on Buddhism. Wyāyamaftjarī, Bhasa-pariccheda, 


with Muktavali and Dinakarī, and Tarkasamgraha. The doctrine of Anyathasiddhi 
was systematically developed from the time of Gange£a. 
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nimitta and accessory. (sakakāri) causes are those which help the 
material cause to produce the effect. Thus the potter, the wheel 
and the stick may be regarded as the nimitta and the sahakari 
causes of the effect. 

We know that the Nyaya-Vaisesika regards the effect as non- 
existent, before the operation of the cause in producing it, but it 
holds that the gunas in the cause are the causes of the gunas in 
the effect, e.g. the black colour of the clay is the cause of the 
black colour of the effect, except in cases where heat comes as an 
extraneous cause to generate other qualities; thus when a clay 
jug is burnt, on account of the heat we get red colour, though the 
colour of the original clay and the jug was black. Another im- 
portant exception is to be found in the case of the production of 
the parimanas of dvyanukas and trasarenus which are not pro- 
duced by the parimāņas of an anu or a dyanuka, but by their 
number as we have already seen. 


Dissolution (Pralaya) and Creation (Srsti). 

The docrine of pralaya is accepted by all the Hindu systems 
except the Mīmāmsā'. According to the Nyàya-Vaisesika view 
I$vara wishing to give some respite or rest to all living beings 
desires to bring about dissolution (saxwāreccho bhavatz). Simul- 
taneously with it the adrsta force residing in all the souls and 
forming bodies, senses, and the gross elements, ceases to act 
(sakti-pratibandha). As a result of this no further bodies, senses, 
or other products come into being. Then for the bringing about 
of the dissolution of all produced things (by the desire of Ī$vara) 
the separation of the atoms commences and thus all combinations 
as bodies or senses are disintegrated; so all earth is reduced to 
the disintegrated atomic state, then all ap, then all tejas and then 
all vàyu. These disintegrated atoms and the souls associated 
with dharma, adharma and past impressions (sa7xskāra) remain 
suspended in their own inanimate condition. For we know that 
souls in their natural condition are lifeless and knowledgeless, 
non-intelligent entities. It is only when these are connected 
with bodies that they possess knowledge through the activity of 
manas. In the state of pralaya owing to the adrsta of souls the 


1 The doctrine of pralaya and srsti is found only in later Nyaya-Vaigesika works, 
but the sütras of both the systems seem to be silent on the matter. 
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atoms do not conglomerate. lt is not an act of cruelty on the 
part of T£vara that he brings about dissolution, for he does it to 
give some rest to the sufferings of the living beings. 
At the time of creation, Isvara wishes to create and this desire 
of Igvara works in all the souls as adrsta. This one eternal 
desire of Iévara under certain conditions of time (e.g. of pralaya) 
as accessory causes (sakakart) helps the disintegration of atoms 
and at other times (e.g. that of creation) the constrüctive process 
of integration and unification of atoms for the world-creation. 
When it acts in a specific capacity in the diverse souls it is called 
adrsta. At the time of dissolution the creative function of this 
adrsta is suspended and at the time of creation it finds full play. 
At the time of creation action first begins in the vayu atoms by 
the kinetic function of this adrsta, by the contact of the souls 
with the atoms. By such action the air atoms come in contact 
with one another and the dvyanukas are formed and then in a 
similar way the tryanukas are formed, and thus vayu originates. 
After vàyu, the ap is formed by the conglomeration of water 
atoms, and then the tejas atoms conglomerate and then the earth 
atoms. When the four elements are thus conglomerated in the 
gross form, the god Brahma and all the worlds are created by 
Īsvara and Brahma is directed by Iévara to do the rest of the 
work. Brahma thus arranges for the enjoyment and suffering of 
the fruits of diverse kinds of karma, good or bad. Isvara brings 
about this creation not for any selfish purpose but for the good 
of all beings. Even here sorrows have their place that they 
may lead men to turn from worldly attachment and try for 
the attainment of the highest good, mukti. Moreover Ī$vara 
arranges for the enjoyment of pleasures and the suffering of 
pains according to the merits and demerits of men, just as in 
our ordinary experience we find that a master awards prizes 
or punishments according to good or bad deeds! Many Nyaya 
books do not speak of the appointment of a Brahma as de- 
puiy for supervision of the due disposal of the fruits of karma 
according to merit or demerit. It is also held that pralaya and 
creation were brought about in accordance with the karma of 
men, or that it may be due to a mere play (//z) of Īsvara. 
I$vara is one, for if there were many Isvaras they might quarrel. 
The will of I$vara not only brings about dissolution and creation, 


1 See Wyāyakandalī, pp. 48-54. 
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but also acts always among us in a general way, for without it 
our karmas could not ripen, and the consequent disposal of 
pleasures and sorrows to us and a corresponding change in the 
exterior world in the form of order or harmony could not happen. 
The exterior world is in perfect harmony with men's actions. 
Their merits and demerits and all its changes and modifications 
take place in accordance with merits and demerits. „This desire 
(icchā) of Iévara may thus be compared with the zccha of Isvara 
as we find it in the Yoga system. 


Proof of the Existence of I$vara. 


Samkhya asserts that the teleology of the prakrti is suffi- 
cient to explain all order and arrangement of the cosmos. The 
Mimamsakas, the Carvakas, the Buddhists and the Jains all 
deny the existence of ISvara (God), Nyaya believes that Isvara 
has fashioned this universe by his will out of the ever-existing 
atoms. For every effect (e.g. a jug) must have its cause. If 
this be so, then this world with all its order and arrangement 
must also be due to the agency of some cause, and this cause is 
Igvara. This world is not momentary as the Buddhists suppose, 
but is permanent as atoms, is also an effect so far as it isa 
collocation of atoms and is made up of parts like all other in- 
dividual objects (e.g. jug, etc.), which we call effects. The world 
being an effect like any other effect must have a cause like any 
other effect. The objection made against this view is that such 
effects as we ordinarily perceive may be said to have agents 
as their causes but this manifest world with mountains, rivers, 
oceans etc. is so utterly different in form from ordinary effects 
that we notice every day, that the law that every effect must have 
a cause cannot be said to hold good in the present case. The 
answer that Nyaya gives is that the concomitance between two 
things must be taken in its general aspect neglecting the specific 
peculiarities of each case of observed concomitance. Thus I had 
seen many cases of the concomitance of smoke with fire, and had 
thence formed the notion that *wherever there is smoke there is 
fire"; but if I had only observed small puffs of smoke and small 
fires, could I say that only small quantities of smoke could lead 
us to the inference of fire, and could I hold that therefore large 
volumes of smoke from the burning of a forest should not be 
sufficient reason for us to infer the existence of fire in the forest? 
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Thus our conclusion should not be that only smaller effects 
are preceded by their causes, but that all effects are invariably 
and unconditionally preceded by causes. This world therefore 
being an effect must be preceded by a cause, and this cause is 
Iévara. This cause we cannot see, because Iévara has no visible 
body, not because he does not exist. It is sometimes said that 
we see every day that shoots come out of seeds and they are 
not produced by any agent. To such an objection the Nyāya 
answer is that even they are created by God, for they are also 
effects. That we do not see any one to fashion them is not 
because there is no maker of them, but because the creator can- 
not be seen. If the objector could distinctly prove that there was 
no invisible maker shaping these shoots, then only could he point 
to it as a case of contradiction. But so long as this is not done 
it is still only a doubtful case of enquiry and it is therefore legiti- 
mate for us to infer that since all effects have a cause, the shoots 
as well as the manifest world being effects must have a cause. 
This cause is Īšvara. He has infinite knowledge and is all merciful. 
At the beginning of creation He created the Vedas. He is like our 
father who is always engaged in doing us good’. 


The Nyaya-Vaisesika Physics. 

The four kinds of atoms are earth, water, fire, and air atoms. 
These have mass, number, weight, fluidity (or hardness), vis- 
cosity (or its opposite), velocity, characteristic potential colour, 
taste, smell, or touch, not produced by the chemical operation of 
heat. Akāša (space) is absolutely inert and structure-less being 
only as the substratum of sound, which is supposed to travel 
wave-like in the manifesting medium of air. Atomic combina- 
tion is only possible with the four elements. Atoms cannot 
exist in an uncombined condition in the creation stage; atmo- 
bun air however consists of atoms in an uncombined state. 

wo atoms combine to form a binary molecule (dvyanuka). 
three, four, or five dvyanukas form pene de Šai 
cules of tryanuka, caturanuka, etc.? Though this was the generally 
current view, there was also another view as has been pointed out 
by Dr B. N. Seal in his Positive Sciences of the Ancient Hindus, that 
the “atoms have also an inherent tendency to unite,” andithat 
1 See Ja z ā ījarī, 2 IL WI 
kon ugue is PE ONT 


2 Kadactt tribhirdrabhyate iti tryanukamityucyate, kadācit caturbhirarabhyate 
kadācīt paīcabhiriti yathestam kalpand. Nyayakandali, p. 32. 
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they do so in twos, threes, or fours, “either by the atoms falling into 
groups of threes, fours, etc. directly, or by the successive addition 
of one atom to each preceding aggregate'.” Of course the atoms 
are regarded as possessed of an incessant vibratory motion. It 
must however be noted in this connection that behind this 
physical explanation of the union of atoms there is the adrsta, the 
will of I$vara, which gives the direction of all such unions in har- 
mony with the principle of a “moral government of the universe,” 
so that only such things are produced as can be arranged for the 
due disposal of the effects of karma. “An elementary substance 
thus produced by primary atomic combination may however suffer 
qualitative changes under the influence of heat (pakazotpattt).” 
The impact of heat corpuscles decomposes a dvyanuka into the 
atoms and transforms the characters of the atoms determining 
them all in the same way. The heat particles continuing to im- 
pinge reunite the atoms so transformed to form binary or other 
molecules in different orders or arrangements, which account for 
the specific characters or qualities finally produced. The Vaisesika 
holds that there is first a disintegration into simple atoms, then 
change of atomic qualities, and then the final re-combination, 
under the influence of heat. This doctrine is called the doctrine 
of pilupaka (heating of atoms). Nyaya on the other hand thinks 
that no disintegration into atoms is necessary for change of quali- 
ties, but it is the molecules which assume new characters under the 
influence of heat. Heat thus according to Nyāya directly affects 
the characters of the molecules and changes their qualities with- 
out effecting a change in the atoms. Nyaya holds that the 
heat-corpuscles penetrate into the porous body of the object and 
thereby produce the change of colour. The object as a whole is 
not disintegrated into atoms and then reconstituted again, for 
such a procedure is never experienced by observation. This is 
called the doctrine of pitharapaka (heating of molecules). This 
is one of the few points of difference between the later Nyāya 
and Vaisesika systems’. 

Chemical compounds of atoms may take place between the 


1 Utpala's commentary on Brhatsamhita 1. 7. er 

2 See Dr B. N. Seal in P. C. Ray's Hindu Chemistry, pp- 190-191; Nyāyamafijarī, 
P: 438, and Udyotakara’s Varttika. There is very little indication in the Nyaya and 
Vaifesiba sūtras that they had any of those differences indicated here. Though there 
e matters in the Vasfesika sutras (vir. 1), the Myaya 
A systematic development of the theory 
have taken place after Vātsyāyana. 


are slight indications of thes: 
sūtras are almost silent upon the matter. 
of creation and atomic combinations appear to 
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atoms of the same bhūta or of many bhūtas. According to the 
Nyāya view there are no differences in the atoms of the same 
bhūta, and all differences of guality and characteristics of the 
compound of the same bhūta are due only to diverse collocations 
of those atoms. Thus Udyotakara says (III. i. 4) that there is no 
difference between the atom of a barley seed and paddy seed, 
since these are all but atomsofearth. Under the continued impact 
of heat particles the atoms take new characters. It is heat and 
heat alone that can cause the transformations of colours, tastes 
etc. in the original bhūta atoms. The change of these physical 
characters depends on the colours etc. of the constituent substances 
in contact, on the intensity or degree of heat and also on the 
species of tejas corpuscles that impinge on the atoms. Heat breaks 
bodies in contact into atoms, transforms their qualities, and forms 
separate bodies with them. 

Pragastapada (the commentator of Vaisesika) holds that in 
the higher compounds of the same bhüta the transformation takes 
place (under internal heat) in the constituent atoms of the com- 
pound molecules, atoms specially determined as the compound 
and not in the original atoms of the bhüta entering into the com- 
position of the compound. Thus when milk is turned into curd, 
the transformation as curd takes place in the atoms determined 
as milk in the milk molecule, and it is not necessary that the 
milk molecule should be disintegrated into the atoms of the 
original bhüta of which the milk is a modification. The change 
as curd thus takes place in the milk atom, and the milk molecule 
has not to be disintegrated into ksiti or ap atoms. So again in 
the fertilized ovum, the germ and the ovum substances, which in 

the Vaisesika view are both isomeric modes of earth (with accom- 
paniments of other bhütas) are broken up into homogeneous earth 
atoms, and it is these that chemically combine under the animal 
heat and biomotor force vayu to form the germ (kalala). But 
when the germ plasm develops, deriving its nutrition from the 
blood of the mother, the animal heat breaks up the molecules of 
the germ plasm into its constituent atoms, i.e. atoms specifically 
determined which by their grouping formed the germ plasm. 
These germ-plasm atoms chemically combine with the atoms of 
the food constituents and thus produce cells and tissues! This 
atomic contact is called érambhaka-samyoga. 


ķi x See Dr B. N. Seal's Positive Sciences, pp. 104-108, and Vyāyažandalī, PP. 33-34» 
Sarīrārambhe paramānava eva kāraņam na Sukra-Sonitasannipatah kriyāvibhāgā- 
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In the case of poly-bhautik or bi-bhautik compounds there is 
another kind of contact called upastambha. Thus in the case of 
such compounds as oils, fats, and fruit juices, the earth atoms 
cannot combine with one another unless they are surrounded by 
the water atoms which congregate round the former, and by the 
infra-atomic forces thus set up the earth atoms take peculiar 
qualities under the impact of heat corpuscles. Other compounds 
are also possible where the ap, tejas, or the vayu atoms form the 
inner radicle and earth atoms dynamically surrourīd them (eg. 
gold, which is the tejas atom with the earth atoms as the sur- 
rounding upastambhaka). Solutions (of earth substances in ap) 
are regarded as physical mixtures. 

Udayana points out that the solar heat is the source of all the 
stores of heat reguired for chemical change. But there are 
differences in the modes of the action of heat; and the kind of 
contact with heat-corpuscles, or the kind of heat with chemical 
action which transforms colours, is supposed to differ from what 
transforms flavour or taste. 

Heat and light rays are supposed to consist of indefinitely 
small particles which dart forth or radiate in all directions recti- 
lineally with inconceivable velocity. Heat may penetrate through 
the interatomic space as in the case of the conduction of heat, as 
when water boils in a pot put on the fire; in cases of transparency 
light rays penetrate through the inter-atomic spaces with part- 
spanda of the nature of deflection or refraction (tiryag-gamana). 
In other cases heat rays may impinge on the atoms and rebound 
back—which explains reflection. Lastly heat may strike the 
atoms in a peculiar way, so as to break up their grouping, transform 
the physico-chemical characters of the atoms, and again recom- 
bine them, all by means of continual impact with inconceivable 
velocity, an operation which explains all cases of chemical 
combination'. Govardhana a later Nyaya writer says that paka 
means the combination of different kinds of heat. The heat that 


dinyāyena tayorvindte sati utpannapākajaik paramāņubhirārambkāt, na ca sukrafonita- 
paramánünám kaScidvisesah pārthivatvāvisesāt....Pituļ fubram mátuh Sonitam fayos 
sannipātānantaram jatharānalasambandhāt šukra-Sonitārambhakesu paramāņusu 
pūrvarūpādivināse samāņaguņāntarotpattau dvyaņukādikrameņa kalalašarīrotpattik 
tatrantahkaranapraveso...tatra māturāhāraraso mātrayā samkramate, adrstavašāttaira 
punarjatkarānalasambandhāt kalalārambhakaparamāņusu kriyāvibhāgādinyāyena 
kalalašarīre naste samutpannapakajath kalalāvambkakaparamāņubhiradrgtavāšād 
upajātakriyairākārataramāņubhik saha sambhūya fartrantaramarabhyate.” 
1 See Dr Seal's Positive Sciences of the Hindus. 
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changes the colour of a fruit is different from that which generates 
or changes the taste. Even when the colour and taste remain the 
same a particular kind of heat may change the smell. When 
grass eaten by cows is broken up into atoms special kinds of 
heat-light rays change its old taste, colour, touch and smell into 
such forms as those that belong to milk}. 

In the Nyaya-Vaisesika system all action of matter on matter 
is thus resolved into motion. Conscious activity (prayatna) is 
distinguished from all forms of motion as against the Sāmkhya 
doctrine which considered everything other than purusa (in- 
telligence) to arise in the course of cosmic evolution and therefore 
to be subject to vibratory motion. 


The Origin of Knowledge (Pramāņa). 


The manner in which knowledge originates is one of the 
most favourite topics of discussion in Indian philosophy. We 
have already seen that Samkhya-Yoga explained it by supposing 
that the buddhi (place of consciousness) assumed the form of the 
object of perception, and that the buddhi so transformed was 
then intelligized by the reflection of the pure intelligence or purusa. 
The Jains regarded the origin of any knowledge as being due to 
a withdrawal of a veil of karma which was covering the all- 
intelligence of the self. 

Nyàya-Vaisesika regarded all effects as being due to the as- 
semblage of certain collocations which unconditionally, invariably, 
and immediately preceded these effects. Thatcollocation (sāmagrī) 
which produced knowlege involved certain non-intelligent as well 
as intelligent elements and through their conjoint action un- 
contradicted and determinate knowledge was produced, and this 
collocation is thus called pramana or the determining cause of the 
origin of knowledge? None of the separate elements composing 


senses, etc. by virtue of which the objects come in contact with them and knowledge 
is produced. Thus Vācaspati says: “‘siddhamindriyadi, asiddhaīīca tatsannikarsādi 
vyāpārayannulpūdayan karana eva caritārthaļ karnam tvindriyādi tatsannīkarsādi và 
nànyatra caritarthamiti sāksādupalabdhāveva fhale vyapriyate.” Ti ātparyatīkā, P. 15. 
Thus it is the action of the senses as pramana which is the direct cause of the pro- 
duction of knowledge, but as this Production could not have taken place without the 
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the causal collocation can be called the primary cause; it is only 
their joint collocation that can be said to determine the effect, for 
sometimes the absence of a single element composing the causal 
collocation is sufficient to stop the production of the effect. Of 
course the collocation or combination is not an entity separated 
from the collocated or combined things. But in any case it is the 
preceding collocations that combine to produce the effect jointly. 
These involve not only intellectual elements (e.g. indeterminate 
cognition as qualification (višesaņa) in determinate perceptions, 
the knowledge of linga in inference, the seeing of similar things in 
upamāna, the hearing of sound in sabda) but also the assemblage 
of such physical things (e.g. proximity of the object of perception, 
capacity of the sense, light, etc.), which are all indispensable for 
the origin of knowledge. The cognitive and physical elements 
all co-operate in the same plane, combine together and produce 
further determinate knowledge. It is this capacity of the colloca- 
tions that is called pramāņa. 

Nyāya argues that in the Sāmkhya view knowledge origi- 
nates by the transcendent influence of purusa on a particular 
state of buddhi; this is quite unintelligible, for knowledge does 
not belong to buddhi as it is non-intelligent, though it contains 
within it the content and the form of the concept or the percept 
(knowledge). The purusa to whom the knowledge belongs, how- 
ever, neither knows, nor feels, neither conceives nor perceives, as 
it always remains in its own transcendental purity. If the trans- 
cendental contact of the purusa with buddhi is but a mere sem- 
blance or appearance or illusion, then the Samkhya has to admit 
that there is no real knowledge according to them. All knowledge 
is false. And since all knowledge is false, the Samkhyists have 
precious little wherewith to explain the origin of right knowledge. 

There are again some Buddhists who advocate the doctrine 
that simultanedusly with the generation of an object there is the 
knowledge corresponding to it, and that corresponding to the 
rise of any knowledge there is the rise of the object of it. Neither 
is the knowledge generated by the object nor the object by the 
knowledge; but there is a sort of simultaneous parallelism. It is 
evident that this view does not explain why knowledge should 


subject and the object, they also are to be regarded as causes in some sense. *' Pramāty- 
prameyayoh pramane taritārthatvamacaritārthatvam pramdanasya rasman tadeva pha- 
lahetuh. Pramatrprameye tu phaloddefena pravrtte iti taddhetū kathañcit.” Ibid. p.16. 
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express or manifest its object. If knowledge and the object are 
both but corresponding points in a parallel series, whence comes 
this correspondence? Why should knowledge illuminate the 
object. The doctrine of the Vijfiana vadins, that it is knowledge 
alone that shows itself both as knowledge and as its object, is also 
irrational, for how can knowledge divide itself as subject and ob- 
ject in such a manner that knowledge as object should require 
the knowledge as subject to illuminate it? If this be the case we 
might again expect that knowledge as knowledge should also 
require another knowledge to manifest it and this another, and so 
on ad infinitum. Again if pramana be defined as prapara (capacity 
of being realized) then also it would not hold, for all things being 
momentary according to the Buddhists, the thing known cannot 
be realized, so there would be nothing which could be called 
pramana. These views moreover do not explain the origin of 


knowledge. Knowledge is thus to be regarded as an effect like 


any other effect, and its origin or production occurs in the same 
way as any other effect, namely by the joint collocation of causes 
intellectual and physical, There is no transcendent element 
involved in the production of knowledge, but it is a production 
on the same plane as that in which many physical phenomena 
are produced?, 


The four Pramanas of Nyaya. 


We know that the Carvakas admitted perception (pratyaksa) 
alone as the valid source of knowledge. The Buddhists and the 
Vaisesika admitted two sources, pratyaksa and inference (anu- 
mana). Samkhya added Sabda (testimony) as the third source; 


1 See Ayāyamafijarī, pp. 12-26. 

* Discussing the question of the validity of knowledge Gahgeéa, a later naiyāyika 
of great fame, says that it is derived as a result of our inference from the correspondence 
of the perception of a thing with the activity which prompted us to realize it. That 
which leads us to successful activity is valid and the opposite invalid. When I am sure 
that if I work in accordance with thé perception of an object I shall be successful, 1 
call it valid knowledge. Zaifvacintāmaņi, K. Tarkavāgīša's edition, Pramanyavada. 

3 The Vai$esika sūtras tacitly admit the Vedas as a pramana. The view that 
Vaisesika only admitted two pramāņas, perception and inference, is traditionally ac- 

cepted, *'pratyaksamekamcārvākāļ kaņādasugatau punah anumānatīca tacc&pi, etc.” 
Pragastapada divides all cognition (buddhi) as vidya (right knowledge) and avidya 
(ignorance). Under avidyā he counts samsaya (doubt or uncertainty), vifaryaya 
(illusion or error), axadhyavaséya (want of definite knowledge, thus when a man who 
had never seen a mango, sees it for the first time, he wonders what it may be) and svagna 
(dream). Right knowledge (vidyā) is of four kinds, perception, inference, memory and 
the supernatural knowledge of the sages (ērsa). Interpreting the Vazfesi£a sūtras1.i.3, 
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Nyaya adds a fourth, upamana (analogy). The principle on which 
the four-fold division of pramanas depends is that the causal 
collocation which generates the knowledge as well as the nature 
or characteristic kind of knowledge in each of the four cases is 
different. The same thing which appears to us as the object of 
our perception, may become the object of inference. or Sabda 
(testimony), but the manner or mode of manifestation of know- 
ledge being different in each case, and the manner or conditions 
producing knowledge being different in each case, it is to be 
admitted that inference and šabda are different pramanas, though 
they point to the same object indicated by the perception. Nyaya 
thus objects to the incorporation of śabda (testimony) or upamana 
within inference, on the ground that since the mode of produc- 
tion of knowledge is different, these are to be held as different 
pramanas’. 
Perception (Pratyaksa). 

The naiyāyikas admitted only the five cognitive senses which 
they believed to be composed of one or other of the five elements. 
These senses could each come in contact with the special charac- 
teristic ofthat element of which they were composed. Thus the 
ear could perceive sound, because sound was the attribute of 
ākāša, of which the auditory sense, the ear, was made up. The 
eye could send forth rays to receive the colour, etc., of things. 
Thus the cognitive senses can only manifest their specific objects 
by going over to them and thereby coming in contact with them. 
The conative senses (väk, pant, pada, pay, and upastha) recognized 
in Samkhya as separate senses are not recognized here as such 
for the functions of these so-called senses are discharged by the 
general motor functions of the body. 

Perception is defined as that right knowledge generated by the 
contact of the senses with the object, devoid of doubt and error 
not associated with any other simultaneous sound cognition (such 
vi. i. 1, and VI. i. 3, to mean that the validity of the Vedas depends upon the trust- 
worthy character of their author, he does not consider scriptures as valid in themselves. 


Their validity is only derived by inference from the trustworthy character of their author. 


Arthépatti (implication) and anupalabdhi (non-perception) are also classed as inference 
and upamana (analogy) and aitihya (tradition) are regarded as being the same as faith 
in trustworthy persons and hence cases of inference. 
i Samagribhedat phalabhedacca pramanabhedak 
Anye eva hi samagriphale pratyaksalingayoh pa ssp 
Anye eva ca sāmagrīphale fabdopamanayoh. Nyayamafijari, P- 33- 


334 The Nyaya-Vatsestka Philosophy [cn. 


O 


as the name of the object as heard from a person uttering it, just 
at the time when the object is seen) or name association, and de- 
terminate! If when we see a cow, a man says here is a cow, the 
knowledge of the sound as associated with the percept cannot be 
counted as perception but as sound-knowledge (Sabda-pramana). 
That right knowledge which is generated directly by the contact 
of the senses with the object is said to be the product of the 
perceptual process. Perception may be divided as indeterminate 
(nirvikalpa) and (savikalpa) determinate. Indeterminate percep- 
tion is that in which the thing is taken at the very first moment of 
perception in which it appears without any association with name, 
Determinate perception takes place after the indeterminate stage 
is just passed; it reveals things as being endowed with all charac- 
teristics and qualities and names just as we find in all our concrete 
experience. Indeterminate perception reveals the things with their 
characteristics and universals, but at this stage there being no 
association of name it is more or less indistinct. When once the 
names are connected with the percept it forms the determinate 
perception of a thing called savikalpa-pratyaksa. Ifat the time 
of having the perception ofa thing of which the name is not known 
to me anybody utters its name then the hearing of that should 
be regarded as a separate auditory name perception. Only that 
product is said to constitute nirvikalpa perception which rcsults 
from the perceiving process of the contact of the senses with 
the object. Of this nirvikalpa (indeterminate) perception it is 
held by the later naiyayikas that we are not conscious of it 
directly, but yet it has to be admitted as a necessary first 
stage without which the determinate consciousness could not 
arise. The indeterminate perception is regarded as the first stage 
in the process'of perception. At the second stage it joins the 
other conditions of perception in producing the determinate per- 
ception. The contact of the sense with the object is regarded 
as being of six kinds: (1) contact with the dravya (thing) called 
samyoga, (2) contact with the gunas (qualities) through the thing 
(samyukta-samavaya) in which they inhere in samavaya (insepar- 
able) relation, (3) contact with the gunas (such as colour etc.) in 
the generic character as universals of those qualities, e.g.colourness 
(rūpatva), which inhere in the guņas in the samavāya relation. 


1 Gaūgeša, a later naiyāyika of great reputation, describes perception as immediate 
awareness (pratyaksasya sāksātkāritvam laksaņam). 
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This species of contact is called samyukta-samaveta-samavaya, 
for the eye is in contact with the thing, in the thing the colour 
is in samavaya relation, and in the specific colour there is the 
colour universal or the generic character of colour in samavaya 
relation. (4) There is another kind of contact called samavaya 
by which sounds are said to be perceived by the ear. The auditory 
sense is ākāša and the sound exists in ākāša in the samavaya 
relation, and thus the auditory sense can perceive sound in a pe- 
culiar kind of contact called samaveta-samavaya. (5) The generic 
character of sound as the universal of sound (Sabdatva) is perceived 
by the kind of contact known as samaveta-samavaya. (6) There is 
another kind of contact by which negation (abhava) is perceived, 
namely samyukta vigesana (as qualifying contact) This is so 
called because the eye perceives only the empty space which is 
qualified by the absence of an object and through it the negation. 
Thus I see that there is no jug here on the ground. My eye in 
this case is in touch with the ground and the absence of the jug 
is only a kind of quality of the ground which is perceived along 
with the perception of the empty ground. It will thus be seen 
that Nyàya admits not only the substances and qualities but all 
kinds of relations as real and existing and as being directly 
apprehended by perception (so far as they are directly presented). 

The most important thing about the Nyaya-Vaisesika theory 
of perception is this that the whole process beginning from the 
contact of the sense with the object to the distinct and clear per- 
ception of the thing, sometimes involving the appreciation of its 
usefulness or harmfulness, is regarded as the process of percep- 
tion and its result perception. The self, the mind, the senses and 
the objects are the main factors by the particular kinds of contact 
between which perceptual knowledge is produced. All know- 
ledge is indeed artkaprakāša, revelation of objects, and it is called 
perception when the sense factors are the instruments of its 
production and the knowledge produced is of the objects with 
which the senses are in contact. The contact of the senses with 
the objects is not in any sense metaphorical but actual. Not 
only in the case of touch and taste are the senses in contact with 
the objects, but in the cases of sight, hearing and smell as well. 
The senses according to Nyāya-Vaišesika are material and wehave 
seen that the system does not admit of any other kind of trans- 
cendental (atindriya) power (Sakti) than that of actual vibratory 
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movement which is within the purview of sense-cognition!. 
The production of knowledge is thus no transcendental occur- 
rence, but is one which is similar to the effects produced by 
the conglomeration and movements of physical causes. When 
I perceive an orange, my visual or the tactual sense is in touch 
not only with its specific colour, or hardness, but also with the 
universals associated with them in a relation of inherence and also 
with the object itself of which the colour etc. are predicated. The 
result of this sense-contact at the first stage is called @/ocana- 
Jitana (sense-cognition) and as a result of that there is roused the 
memory of its previous taste and a sense of pleasurable character 
(sukhasadhanatvasmyti) and as a result of that I perceive the 
orange before me to have a certain pleasure-giving character. 
It is urged that this appreciation of the orange as a pleasurable 
object should also be regarded as a direct result of perception 
through the action of the memory operating as a concomitant 
cause (sahakari). 1 perceive the orange with the eye and under- 
stand the pleasure it will give, by the mind, and thereupon 
understand by the mind that it is a pleasurable object. So though 
this perception results immediately by the operation of the: mind, 
yet since it could only happen in association with sense-contact, 
it must be considered as a subsidiary effect of sense-contact and 
hence regarded as visual perception. Whatever may be the succes- 
sive intermediary processes, if the knowledge is a result of sense- 
contact and if it appertains to the object with which the sense is 
in contact, we should regard it as a result of the perceptual pro- 
cess. Sense-contact with the object is thus the primary and indis- 
pensable condition of all perceptions and not only can the senses 
be in contact with the objects, their qualities, and the universals 
associated with them but also with negation. A perception is 
erroneous when it presents an object in a character which it does 
not possess (atasmimstaditi) and right knowledge (2rama)is that 


which presents an object with a character whic 
1 


h it really has 
Na khalvatīndriyā Saktirasmabhirupagamyate 
Jaya saha na kāryyasya sambandhajtānasambhavaļ. 

i Wyāyamarījarī, p. 69. 
Sukhadi manasa buddhvā kapitthadi ca caksusā 
tasya karaņatā tatra manasaivãvagamyate... 
-.. Sambandhagrahanakale yattathapitthadivisayamaksajam 
JRànam tadupadeyadijninaphalamiti bhasyakrtascetasi sthitam 
sukhasādhanatvajitānamufādeyajīānam. 


Nyāyamarījarī, pp. 69-70; see also PP. 66-71. 


Bi. 
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(tadvati tatprakarakanubhava)'. In all cases of perceptual illu- 
sion the sense is in real contact with the right object, but it is 
only on account of the presence of certain other conditions that 
it is associated with wrong characteristics or misapprehended as 
a different object. Thus when the sun’s rays are perceived in a 
desert and misapprehended as a stream, at the first indeterminate 
stage the visual sense is in real contact with the rays and thus 
far there is no illusion sa far as the contact with a real object is 
concerned, but at the second determinate stage it is owing to the 
similarity of certain of its characteristics with those of a stream 
that it is misapprehended as a stream?. Jayanta observes that on 
account of the presence of the defect of the organs or the rousing 
of the memory of similar objects, the object with which the sense 
is in contact hides its own characteristics and appears with the 
characteristics of other objects and this is what is meant by 
illusion®. In the case of mental delusions however there is no 
sense-contact with any object and the rousing of irrelevant 
memories is sufficient to produce illusory notions‘. This doctrine 
of illusion is known as viparitakhyati or anyathākhyāti. What 
existed in the mind appeared as the object before us (Ardaye 
garisphurato rthasya bahiravabhāsanam)”. Later Vaišesika as 
interpreted by Pragastapada and Sridhara is in full agreement 
with Nyāya in this doctrine of illusion (64vama or as Vaisesika 
calls it viparyaya) that the object of illusion is always the right 
thing with which the sense is in contact and that the illusion 
consists in the imposition of wrong characteristics*. 

I have pointed out above that Nyaya divided perception into 
two classes as nirvikalpa (indeterminate) and savikalpa (deter- 
minate) according as it is an earlier or a later stage. Vācaspati 
says, that at the first stage perception reveals an object as a 
particular; the perception of an orange at this avzkalpzka or nir- 
vikalpika stage gives us indeed all its colour, form, and also the 
universal of orangeness associated with it, but it does not reveal 


1 See Udyotakara's A/yayavarttika, p. 37, and Gangesa’s Ti attvacintāmaņi, p. 401, 
Bibliotheca Indica. 

2 Indriyenalocya marīcīn uccavacamuccalato nirvikalpena grhītvā pascāttatro- 
paghātadosāt viparyyeti, savikaltako'sya pratyayo bhranto jāyate tasmādvijhānasya 
vyabhicdro nūrthasya, Vācaspati's Tūtparyatīkā,” p. 87. 

3 Nyayamarijari, p. 88. 4 Ibid. pp. 89 and 184. 5 Ibid. P. 184. 

6 Wyāyakandalī, pp. 177-181, “ Suktisamyuktenendriyena dosasahakGrind rajata- 
samskārasacivena sādy$yamanurundhatā Suktikāvisayo rajatadhyavasdyah krtah.” 
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it in a subject-predicate relation as when I say “this is an orange.” 
The avikalpika stage thus reveals the universal associated with 
the particular, but as there is no association of name at this stage, 
the universal and the particular are taken in one sweep and not 
as terms of relation as subject and predicate or substance and 
attribute (jatyadtsvaripavagahi na tu jātyādīnām mitho visesana- 
utsesyabhavavagahiti yavat). He thinks that such a stage, when 
the object is only seen but not associated with name or a subject- 
predicate relation, can be distinguished in perception not only in 
the case of infants or dumb persons that do not know the names 
Of things, but also in the case of all ordinary persons, for the 
association of the names and relations could be distinguished 
as occurring at a succeeding stage*. Sridhara, in explaining the 
Vaisesika view, seems to be largely in agreement with the above 
view of Vacaspati. Thus Sridhara says that in the nirvikalpa stage 
not only the universals were perceived but the differences as well. 
But as at this stage there is no memory of other things, there is no 
manifest differentiation and unification such as can only result 
by comparison. But the differences and the universals as they 
are in the thing are perceived, only they are not consciously 
ordered as “different from this” or “similar to this,” which can 
only take place at the savikalpa stage* Vacaspati did not 
bring in the question of comparison with others, but had only 
spoken of the determinate notion of the thing in definite subject- 
predicate relation in association with names. The later Nyaya 
writers however, following Gangesa, hold an altogether dif- 
ferent opinion on the subject. With them nirvikalpa knowledge 
means the knowledge of mere predication without any associa- 
tion with the subject or the thing to which the predicate refers. 
But such a knowledge is never testified by experience. The nir- 
vikalpa stage is thus a logical stage in the development of per- 
ceptual cognition and not a psychological stage. They would 


Be Tatparyatika, p. 82, also ibid. p. 91, * prathamamālocito'rthak sāmānyavisesa- 
? bid. p. 84, *'tasmādvyutģannasyūpi nāmadhe 2j j 7 j. 
nativa E A EAA T DL veiktu T 
? Mydyakandali, p. 189 f., “atah savikalpakamicchata nirvikalpakamapyesitavyam, 
tacca na sāmānyamātram grhņāti bhedasyapi pratibhasanat nāpi svalaksaņamātram 
sāmānyākērasyāpi samvedanāt uyaktyantaradaršane pratisandhūnācca, kintu sāmūn- 
yam vises Acobhayamapi grhnati yadi paramidam sāmānyamayam visesah ityevam 
uivicya n° Pratyeti vastuantaranusandhanavirahat, Pindéntarinuorttigrahanidahi 
sāmānyam vivicyate, uyāvritigrahaņādvisesoyamiti vivekah.” 
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not like to dispense with it for they think that it is impossible 
to have the knowledge of a thing as qualified by a predicate ora 
quality, without previously knowing the quality or the predicate 
(višistavaisistyajītānam prati hi visesanatavacchedakaprakaram 
jranam kāraņam)!. So, before any determinate knowledge such 
as “I see a cow,” “this is a cow” or “a cow” can arise it must 
be preceded by an indeterminate stage presenting only the 
indeterminate, unrelated, predicative quality as nirvikalpa, un- 
connected with universality or any other relations (jatyadiyo- 
janarahitam vatsistyanavagahi-nisprakarakam nirvikalpakam)?. 
But this stage is never psychologically experienced (aiīxdriya) 
and it is only a logical necessity arising out of their synthetic 
conception of a proposition as being the relationing of a pre- 
dicate with a subject. Thus Visvanatha says in his Siddhanta- 
muktāvalī, “the cognition which does not involve relationing 
cannot be perceptual for the perception is of the form ‘I know 
the jug’; here the knowledge is related to the self, the knower, 
the jug again is related to knowledge and the definite content of 
jugness is related to the jug. It is this content which forms the 
predicative quality (visesazatavacchedaka) of the predicate ‘jug’ 
which is related to knowledge. We cannot therefore have the 
knowledge of the jug without having the knowledge of the pre- 
dicative quality, the content?" But in order that the knowledge 
of the jug could be rendered possible, there must be a stage at 
which the universal or the pure predication should be known 
and this is the nirvikalpa stage, the admission of which though 
not testified by experience is after all logically indispensably 
necessary. In the proposition “It is a cow,” the cow is an 
universal, and this must be intuited directly before it could be 
related to the particular with which it is associated. E 
But both the old and the new schools of Nyaya and Vai- 
$esika admitted the validity of the savikalpa perception which 
the Buddhists denied. Thingsare not of the nature of momentary 
particulars, but they are endowed with class-characters or uni- 
versals and thus our knowledge of universals as revealed by the 
perception of objects is not erroneous and is directly produced 
by objects. The Buddhists hold that the error of savikalpa per- 
ception consists in the attribution ofj ati(universal),guna (quality), 


1 Tattvacintāmaņi, p. 812. a Ibid. p. 809. 
3 Siddhüntamuktavali on Bhasapariccheda kārikā, 58. 
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kriyā (action), nāma (name), and dravya (substance) to things’. 
The universal and that of which the universal is predicated are 
not different but are the same identical entity. Thus the predi- 
cation of an universal in the savikalpa perception involves the 
false creation of a difference where there was none. So also the 
quality is not different from the substance and to speak of a 
thing as qualified is thus an error similar to the former. The 
same remark applies to action, for motion is not something dif- 
ferent from that which moves. But name is completely different 
from the thing and yet the name and the thing are identified, 
and again the percept “man with a stick” is regarded as if it 
was a single thing or substance, though “man” and “stick” are 
altogether different and there is no unity between them. Now 
as regards the first three objections it is a question of the dif- 
ference of the Nyāya ontological position with that of the Bud- 
dhists, for we know that Nyāya and Vaisesika believe jāti, guna 
and kriyā to be different from substance and therefore the pre- 
dicating of them of substance as different categories related to it 
at the determinate stage of perception cannot be regarded as 
erroneous. As to the fourth objection Vacaspati replies that the 
memory of the name of the thing roused by its sight cannot make 
the perception erroneous. The fact that memory operates cannot 
in any way vitiate perception. The fact that name is not asso- 
ciated until the second stage through the joint action of memory 
is easily explained, for the operation of memory was necessary in 
order to bring about the association. But so long as it is borne in 
mind that the name is not identical with the thing but is only asso- 
ciated with it as being the same as was previously acquired, there 
cannot be any objection to the association of the name. But the 
Buddhists further object that there is no reason why one should 
identify a thing seen at the present moment as being that which 
was seen before, for this identity is never the object of visual 
perception. To this Vacaspati says that through the help of 
memory or past impressions (samskara) this can be considered 
as being directly the object of perception, for whatever may be 
the concomitant causes when the main cause of sense-contact is 


a Wyāyamatijarī, Pp- 93-100, '' Parca caite kalpana bhavanti jātikaltanā, gunakal- 
pana, kriyākalpanā, nāmakaltanā dravyakaltanā ceti, tāšca kvacidabhede pi čkedakal- 
panat kvacicca bhede'pyabhedakalpanat kalpana ucyante.” See Dharmakirtti’s theory of 
Perception, pp. 151-4. See also pp. 409-410 of this book. 
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present, this perception of identity should be regarded as an 
effect of it. But the Buddhists still emphasize the point that an 
object of past experience refers to a past time and place and 
is not experienced now and cannot therefore be identified with 
an object which is experienced at the present moment. It 
has to be admitted that Vācaspati's answer is not very satis- 
factory for it leads ultimately to the testimony of direct percep- 
tion which was challenged by the Buddhists’. It is easy to see 
that early Nyàya-Vaisesika could not dismiss the savikalpa per- 
ception as invalid for it was the same as the nirvikalpa and 
differed from it only in this, that a name was associated with 
the thing of perception at this stage. As it admits a gradual 
development of perception as the progressive effects of causal 
operations continued through the contacts of the mind with the 
self and the object under the influence of various intellectual 
(e.g. memory) and physical (e.g. light rays) concomitant causes, 
it does not, like Vedanta, require that right perception should only 
give knowledge which was not previously acquired. The varia- 
tion as well as production of knowledge in the soul depends upon 
the variety of causal collocations. 

Mind according to Nyaya is regarded as a separate sense 
arid can come in contact with pleasure, pain, desire, antipathy 
and will. The later Nyāya writers speak of three other kinds 
of contact of a transcendental nature called s@manyalaksana, 
jnanalaksana and yogaja (miraculous). The contact samanyalak- 
gana is that by virtue of which by coming in contact with a 
particular we are transcendentally (a/auktka) in contact with all 
the particulars (in a general way) of which the correspond- 
ing universal may be predicated. Thus when I see smoke and 
through it my sense is in contact with the universal associated 
with smoke my visual sense is in transcendental contact with all 
smoke in general. Jitānalaksaņa contact is that by virtue of which 
we can associate the perceptions of other senses when perceiving 
by any one sense. Thus when we are looking at a piece of 
sandal wood our visual sense is in touch with its colour only, 
but still we perceive it to be fragrant without any direct contact 
of the object with the organ of smell. The sort of transcendental 
contact (alaukika sannikarsa) by virtue of which this is rendered 


1 Tatparyatika, pp. 88-95. 
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possible is called jfianalaksana. But the knowledge acquired by 
these two contacts is not counted as perception’. 

Pleasures and pains (sukha and duhkha) are held by Nyāya 
to be different from knowledge (jfiana). For knowledge interprets, 
conceives or illumines things, but sukha etc. are never found to 
appear as behaving in that character. On the other hand we feel 
that we grasp them after having some knowledge. They cannot 
be self-revealing, for even knowledge is not so; if it were so, then 
that experience which generates sukha in one should have gene- 
rated the same kind of feeling in others, or in other words it should 
have manifested its nature as sukha to all; and this does not 
happen, for the same thing which generates sukha in one might 
not do so in others. Moreover even admitting for argument’s 
sake that it is knowledge itself that appears as pleasure and pain, 
it is evident that there must be some differences between the 
pleasurable and painful experiences that make them so different, 
and this difference is due to the fact that knowledge in one case 
was associated with sukha and in another case with duhkha. 
This shows that sukha and duhkha are not themselves knowledge. 
Such is the course of things that sukha and duhkha are generated 
by the collocation of certain conditions,and are manifested through 
or in association with other objects either in direct perception or 
in memory. They are thus the qualities which are generated in 
the self as a result of causal operation. It should however be 

remembered that merit and demerit act as concomitant causes 
in their production. 

The yogins are believed to have the pratyaksa of the most 
distant things beyond our senses; they can acquire this power 
by gradually increasing their powers of concentration and per- 
ceive the subtlest and most distant objects directly by their 
mind. Even we ourselves may at some time have the notions 
of future events which come to be true, e.g. sometimes I may 
have the intuition that “To-morrow my brother will come,” 


1 Siddhantamuktavali on Kārikā 63 and 64. We must remember that Gangeša 
discarded the definition of perception as given in the Vyāya siitra which we have dis- 
cussed above, and held that perception should be defined as that cognition which has 
the special class-character of direct apprehension. He thinks that the old definition 
of perception as the cognition generated by sense-contact involves a vicious circle 

(Tattvacintémani, pp. 538-546). Sense-contact is still regarded by him as the cause of 
perception, but it should not be included in the definition. He agrees to the six kinds 
of contact described first by Udyotakara as mentioned above. 
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and this may happen to be true. This is called pratibhana- 
jitāna, which is also to be regarded as a pratyaksa directly 
by the mind. This is of course different from the other form 
of perception called manasa-pratyaksa, by which memories of 
past perceptions by other senses are associated with a percept 
visualized at the present moment; thus we see a rose and per- 
ceive that it is fragrant; the fragrance is not perceived by the 
eye, but the manas perceives it directly and associates the visual 
percept with it. According to Vedanta this acquired perception 
is only a case of inference. The pratibha-pratyaksa however is 
that which is with reference to the happening of a future event. 
When a cognition is produced, it is produced only as an objective 
cognition, eg. This is a pot, but after this it is again related to 
the self by the mind as “I know this pot.” This is effected by 
the mind again coming in contact for reperception of the cogni- 
tion which had already been generated in the soul. This second 
reperception is called anuvyavasāya, and all practical work can 
proceed as a result of this anuvyavasaya’. 


Inference. 


Inference (axunāna) is the second means of proof (pramana) 
and the most valuable contribution that Nyāya has made has 
been on this subject. It consists in making an assertion about a 
thing on the strength of the mark or linga which is associated 
with it, as when finding smoke rising from a hill we remember 
that since smoke cannot be without fire, there must also be fire 
in yonder hill. In an example like this smoke is technically 
called linga, or hetu. That about which the assertion has been 
made (the hill in this example) is called paksa, and the term 
“fire” is called sādhya. To make a correct inference it is 
necessary that the hetu or linga must be present in the paksa, 

1 This later Nyaya doctrine that the cognition of self in association with cognition is 
produced at a later moment must be contrasted with the triputipratyaksa doctrine of 
Prabhakara, which holds that the object, knower and knowledge are all given simul- 
taneously in knowledge. Vyavasāya (determinate cognition), according to Gangesa, 


gives us only the cognition of the object, but the cognition that I am aware of this 


object or cognition is a different functioning succeeding the former one and is ganed 
anu (after) vyavasāya (cognition), “‘idďdamaham jānāmīti yavasāye na téfidsate tad- 
bodhakendriyasannikarsabhavat kintvidaņvisayakajūānatvavisistasya jhanasya b 
Sistyamatmani bhasate; na ca svaprakáfe vyavastye tādyšam svasya vaitistyam ie 
situmarhati, pūrvam vifesanasya tasyajnanat, tasmādidamaham jānāmīti na vyavasāyak 


kintu anuvyavasdyah." Tattvacintāmaņi, p. 795 
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and in all other known objects similar to the paksa in having the 
sādhya in it (sapaksa-sattā), i.e., which are known to possess the 
sādhya (possessing fire in the present example). The linga must 
not be present in any such object as does not possess the 
sādhya (vzpaksa-vyāvrtti absent from vipaksa or that which does 
not possess the sādhya). The inferred assertion should not be 
such that it is invalidated by direct perception (pratyaksa) or 
the testimony of the šāstra (abādhita-visayatva). The linga 
should not be such that by it an inference in the opposite way 
could also be possible (asat-pratipaksa). The violation of any 
one of these conditions would spoil the certitude of the hetu 
as determining the inference, and thus would only make the 
hetu fallacious, or what is technically called hetvābhāsa or 
seeming hetu by which no correct inference could be made. 
Thus the inference that sound is eternal because it is visible 
is fallacious, for visibility is a quality which sound (here the 
paksa) does not possess’. This hetvabhasa is technically 
called astddha-hetu. Again, hetvābhāsa of the second type, 
technically called viruddha-hetu, may be exemplified in the case 
that sound is eternal, since it is created; the hetu “ being 
created” is present in the opposite of sādhya (vipaksa), namely 
non-eternality, for we know that non-eternality is a quality 
which belongs to all created things. A fallacy of the third type, 
technically called anaikantika-hetu, is found in the case that 
sound is eternal, since it is an object of knowledge. Now “being 
an object of knowledge” (?rameyatva) is here the hetu, but it is 
present in things eternal (i.e. things possessing sadhya), as well 
as in things that are not eternal (i.e. which do not possess the 
sadhya), and therefore the concomitance of the hetu with the 
sādhya is not absolute (anazkantika). A fallacy of the fourth 
type, technically called kalatyayapadista, may be found in the 
example—fire is not hot, since it is created like a jug, etc. 
Here pratyaksa shows that fire is hot, and hence the hetu is 
fallacious. The fifth fallacy, called prakaranasama, is to be 
found in cases where opposite hetus are available at the same 
time for opposite conclusions, e.g. sound like a jug is non- 
1 It should be borne in mind that Nyāya did not believe in the doctrine of the 
eternality of sound, which the Mimamsa did. Eternality of sound meant with Mimamsa 
the theory that sounds existed as eternal indestructible entities, and they were only 


manifested in our ears under certain conditions, e.g. the stroke of a drum or a 
particular kind of movement of the vocal muscles. 
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eternal, since no eternal qualities are found in it, and sound like 
ākāša is eternal, since no non-eternal qualities are found in it. 

The Buddhists held in answer to the objections raised against 
inference by the Carvakas, that inferential arguments are 
valid, because they are arguments on the principle of the uni- 
formity of nature in two relations, viz. tadatmya (essential 
identity) and tadutpatti (succession in a relation of cause and 
effect). Tadatmya is a relation of genus and species and not 
of causation; thus we know that all pines are trees, and infer 
that this is a tree since it is a pine; tree and pine are related 
to each other as genus and species, and the co-inherence of 
the generic qualities of a tree with the specific characters of a 
pine tree may be viewed as a relation of essential identity 
(tadatmya). The relation of tadutpatti is that of uniformity of 
succession of cause and effect, e.g. of smoke to fire. 

Nyāya holds that inference is made because of the invariable 
association (niyama) of the linga or hetu (the concomitance of 
which with the sādhya has been safeguarded by the five conditions 
noted above) with the sadhya, and not because of such specific 
relations as tadatmya or tadutpatti. If it is held that the 
inference that it is a tree because it is a pine is due to the 
essential identity of tree and pine, then the opposite argument 
that it is a pine because it is a tree ought to be valid as well; 
for if it were a case of identity it ought to be the same both 
ways. If in answer to this it is said that the characteristics of a 
pine are associated with those of a tree and not those of a tree with 
those of a pine, then certainly the argument is not due to essen- 
tial identity, but to the invariable association of the linga (mark) 
with the lingin (the possessor of linga), otherwise called niyama. 
The argument from tadutpatti (association as cause and effect) 
is also really due to invariable association, for it explains the 
case of the inference of the type of cause and effect as well as of 
other types of inference, where the association as cause and 
effect is not available (e.g. from sunset the rise of stars is 
inferred). Thus it is that the invariable concomitance of the 
linga with the lingin, as safeguarded by the conditions noted 
above, is what leads us to make a valid inference’. 

We perceived in many cases that a linga (eg. smoke) was 
associated with a lingin (fire), and had thence formed the notion 


1 See Vyāyamarijarī on anumana. 
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that wherever there was smoke there was fire. Now when we 
perceived that there was smoke in yonder hill, we remembered 
the concomitance (vyaptz) of smoke and fire which we had 
observed before, and then since there was smoke in the hill, 
which was known to us to be inseparably connected with fire, we 
concluded that there was fire in the hill The discovery of the 
linga (smoke) in the hill as associated with the memory of its 
concomitance with fire (/xdīya-/znga-barāmarša) is thus the cause 
(anumitikaraņa or anumāna) of the inference (anumiti). The con- 
comitance of smoke with fire is technically called vyāpiz. When 
this refers to the concomitance of cases containing smoke with 
those having fire, it is called dahirvyapti; and when it refers to the 
conviction of the concomitance of smoke with fire, without any 
relation to the circumstances under which the concomitance was 
observed, it is called axtaruyapti. The Buddhists since they did 
not admit the notions of generality, etc. preferred antarvyāpti 
view of concomitance to bahirvyāpti as a means of inference’. 
Now the question arises that since the validity of an inference 
will depend mainly on the validity of the concomitance of sign 
(Hei) with the signate (s@dhya), how are we to assure ourselves in 
each case that the process of ascertaining the concomitance (vyap- 
tigraha) had been correct, and the observation of concomitance 
had been valid. The Mimamsa school held, as we shall see in 
the next chapter, that if we had no knowledge of any such case 
in which there was smoke but no fire, and if in all the cases 
I knew I had perceived that wherever there was smoke there 
was fire, I could enunciate the concomitance of smoke with fire. 
But Nyāya holds that it is not enough that in all cases where 
there is smoke there should be fire, but it is necessary that in 
all those cases where there is no fire there should not be any 
smoke, i.e. not only every case of the existence of smoke should 
be a case of the existence of fire, but every case of absence of fire 
should be a case of absence of smoke. The former is technically 
called axvayavyapti and the latter vyatirekavyaptz, But even this 
is not enough. Thus there may have been an ass sitting, in a 
hundred cases where I had seen smoke, and there might have 
been a hundred cases where there was neither ass nor smoke, but 
it cannot be asserted from it that there is any relation of concomi- 


1 See Antarvyāftisamarthana, by Ratnākarašānti in the Six Buddhist Nyaya Tracts, 
Bibliotheca Indica, 1910. 
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tance, or of cause and effect between the ass and the smoke. It 
may be that one might never have observed smoke without an 
antecedent ass, or an ass without the smoke following it, but even 
that is not enough. If it were such that we had so experienced in 
a very large number of cases that the introduction of the ass 
produced the smoke, and that even when all the antecedents re- 
mained the same, the disappearance of the ass was immediately 
followed by the disappearance of smoke (yasmin sati bhavanam 
yato vinā na bhavanam iti bhūyodaršanam, Nyayamaijari, 
p. 122), then only could we say that there was any relation of 
concomitance (vyapti) between the ass and the smoke!. But of 
course it might be that what we concluded to be the hetu by the 
above observations of anvaya-vyatireka might not be a real hetu, 
and there might be some other condition (upadhz) associated 
with the hetu which was the real hetu. Thus we know that fire 
in green wood (ardrendhana) produced smoke, but one might 
doubt that it was not the fire in the green wood that pro- 
duced smoke, but there was some hidden demon who did it. 
But there would be no end of such doubts, and if we indulged 
in them, all our work endeavour and practical activities would 
have to be dispensed with (wyaghata). Thus such doubts as 
lead us to the suspension of all work should not disturb or 
unsettle the notion of vyapti or concomitance at which we 
had arrived by careful observation and consideration? The 
Buddhists and the naiyayikas generally agreed as to the method 
of forming the notion of concomitance or vyāpti (vyaptigraha), 
but the former tried to assert that the validity of such a con- 
comitance always depended on a relation of cause and effect 
or of identity of essence, whereas Nyāya held that neither the 
relations of cause and effect, nor that of essential identity of 
genus and species, exhausted the field of inference, and there was 
quite a number of other types of inference which could not be 
brought under either of them (eg. the rise of the moon and the 
tide of the ocean). A natural fixed order that certain things hap- 
pening other things would happen could certainly exist, even 
without the supposition of an identity of essence. F 
But sometimes it happens that different kinds of causes often 


have the same kind of effect, and in such cases it is difficult to 


1 See 7atparyatikd on anumāna and vyāptigraha. — 54: 
Ti DE on vyaptigraha, and 7: attoacintāmaņi of Gahgesa on vyāptigraha. 
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infer the particular cause from the effect. Nyāya holds how- 
ever that though different causes are often found to produce 
the same effect, yet there must be some difference between one 
effect and another. If each effect is taken by itself with its 
other attendant circumstances and peculiarities, it will be found 
that it may then be possible to distinguish it from similar other 
effects. Thus a flood in the street may be due either to a heavy 
downpour of rain immediately before, or to the rise in the water 
of the river close by, but if observed carefully the flooding of 
the street due to rain will be found to have such special traits 
that it could be distinguished from a similar flooding due to the 
rise of water in the river. Thus from the flooding of the street 
of a special type, as demonstrated by its other attendant circum- 
stances, the special manner in which the water flows by small 
rivulets or in sheets, will enable us to infer that the flood was 
due to rains and not to the rise of water in the river. Thus we 
see that Nyāya relied on empirical induction based on uniform 
and uninterrupted agreement in nature, whereas the Buddhists 
assumed a priori principles of causality or identity of essence. 
It may not be out of place here to mention that in later N yaya 
works great emphasis is laid on the necessity of getting ourselves 
assured that there was no such upadhi (condition) associated with 
the hetu on account of which the concomitance happened, but 
that the hetu was unconditionally associated with the sadhya in 
a relation of inseparable concomitance, Thus all fire does not pro- 
duce smoke; fire must be associated with green wood in order to 
produce smoke. Green wood is thus the necessary condition 
(upādhi) without which no smoke could be produced. It is on 
account of this condition that fire is associated with smoke; and 
SO we cannot say that there is smoke because there is fire. But in 
the concomitance of smoke with fire there is no condition, and so 
in every case of smoke there is fire. In order to be assured of the 
validity of vyāpti, it is necessary that we must be assured that 
there should be nothing associated with the hetu which con- 
ditioned the concomitance, and this must be settled by wide 
experience (ZZzyodaríana). 

Prašastapāda in defining inference as the “knowledge of that 
(e.g. fire) associated with the reason (e.g. smoke) by the sight of 
the reason” described a valid reason (linga) as that which is con- 
nected with the object of inference (anumeya) and which exists 
wherever the object of inference exists and is absent in all cases 
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where it does not exist. This is indeed the same as the Nyāya 
qualifications of paksasattva, sapaksasattva and vipaksasattva of 
a valid reason (hetu). Prasastapada further quotes a verse to say 
that this is the same as what Kāšyapa (believed to be the family 
name of Kanada) said. Kanada says that we can infer a cause 
from the effect, the effect from the cause, or we can infer one 
thing by another when they are mutually connected, or in op- 
position or in a relation of inherence (Ix. ii. 1 and III. i. 9). We 
can infer by a reason because it is duly associated (prasiddhipur- 
vakatva) with the object of inference. What this association was 
according to Kanada can also be understood for he tells us (111. 
i, 15) that where there is no proper association, the reason (hetu) 
is either non-existent in the object to be inferred or it has no 
concomitance with it (aprasiddha) or it has a doubtful existence 
(sandigdha). Thus if I say this ass is a horse becausé it has 
horns it is fallacious, for neither the horse nor the ass has horns. 
Again if I say it is a cow because it has horns, it is fallacious, for 
there is no concomitance between horns and a cow, arid though 
a cow may have a horn, all that have horns are not cows. The 
first fallacy is a combination of paksāsattva and sapaksāsattva, 
for not only the present paksa (the ass) had no horns, but no 
horses had any horns, and the second is a case of vipaksasattva, 
for those which are not cows (e.g. buffaloes) have also horns. Thus, 
it seems that when Prasastapada says that he is giving us the view 
of Kanada he is faithful to it. Prasastapada says that wherever 
there is smoke there is fire, if there is no fire there is no smoke. 
When one knows this concomitance and unerringly perceives the 
smoke, he remembers the concomitance and feels. certain that 
there is fire. But with regard to Kaņāda's enumeration of types of 
inference such as “a cause is inferred from its effect, or an effect 
from the cause,” etc., Prašastapāda holds that these are not the 
only types of inference, but are only some examples for showing 
the general nature of inference. Inference merely shows a connec- 
tion such that from this that can be inferred. He then divides 
inference into two classes, drsta (from the experienced charac- 
teristics of one member of a class to another member of the same 
class), and sāmānyato drsta. Drsta (perceived resemblance) is 
that where the previously known case and the inferred case is 
exactly of the same class. Thus as an example of it we can point 
out that by perceiving that only a cow has a hanging mass of 
flesh on its neck (sāsnā), I can whenever I see the same hanging 
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mass of flesh at the neck of an animal infer that it is a cow. But 
when on the strength of a common quality the inference is ex- 
tended to a different class of objects, it is called sāmānyato drsta. 
Thus on perceiving that the work of the peasants is rewarded 
with a good harvest I may infer that the work of the priests, 
namely the performance of sacrifices, will also be rewarded with 
the objects for which they are performed (i.e. the attainment of 
heaven). When the conclusion to which one has arrived (svanz- 
Scitartha) is expressed in five premisses for convincing others 
who are either in doubt, or in error or are simply ignorant, then 
the inference is called pararthanumana. We know that the distinc- 
tion of svārthānumāna (inference for oneself) and pararthanumana 
(inference for others) was made by the Jains and Buddhists. 
Pragastapada does not make a sharp distinction of two classes 
of inference, but he seems to mean that what one infers, it can be 
conveyed to others by means of five premisses in which case it is 
called pararthanumana. But this need not be considered as an 
entirely new innovation of Prašastapāda, for in IX. 2, Kanada 
himself definitely alludes to this distinction (asyedam karyyakara- 
nasambandhascavayavadbhavati). The five premisses which are 
called in Nyāya pratiyna, hetu drstānta, upanaya, and nigamana 
are called in Vaisesika 7727772, apadesa, nidarsana, anusandhana, 
and pratyamnaya, Kanada however does not mention the name 
of any of these premisses excepting the second * apadeša.” 
Pratijfia is of course the same as we have in Nyāya, and the term 
nidaršana is very similar to Nyaya drstanta, but the last two are 
entirely different. Nidaršana may be of two kinds, (1) agreement 

in presence (e.g. that which has motion is a substance as is seen 

in the case of an arrow), (2) agreement in absence (e.g. what is not 

a substance has no motion as is seen in the case of the universal 
being’). He also points out cases of the fallacy of the example 


1 Dr Vidyabhüsana says that "An example before the time of Dignaga served as 
a mere familiar case which was cited to help the understanding of the listener, e.g. The 
hill is fiery ; because it has smoke; like a kitchen (example). Asanga made the ex- 
ample more serviceable to reasoning, but Dignaga converted it into a universal 
proposition, that is a proposition expressive of the universal or inseparable connection 
between the middle term and the major term, e.g. The hill is fiery ; because it has 
smoke ; all that has smoke is fiery as a kitchen” (Zndian Logic, pp. 95, 96). It is of 
course true that Vatsyayana had an imperfect example as “ like a kitchen” (abdak 
uiģattidkarmakatvādanityaļ sthālyādizat, Y. i. 36), but Prašastapāda has it in the 
proper form. Whether Prašastapāda borrowed it from Diūnāga or Dinnāga from 
Prašastapāda cannot be easily settled. 
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(nidaršanābhāsa). Prašastapāda's contribution thus seems to con- 
sist of the enumeration of the five premisses and the fallacy of 
the nidar$ana, but the names of the last two premisses are so 
different from what are current in other systems that it is reason- 
ableto suppose that he collected them from some other traditional 
Vaisesika work which is now lost to us. It however definitely 
indicates that the study of the problem of inference was being 
pursued in Vaisesika circles independently of Nyaya. There is 
no reason however to suppose that Prašastapāda borrowed any- 
thing from Dinnāga as Professor Stcherbatsky or Keith supposes, 
for, as I have shown above, most of Prašastapāda's apparent in- 
novations are all definitely alluded to by Kanada himself, and 
Professor Keith has not discussed this alternative. On the 
question of the fallacies of nidaršana, unless it is definitely proved 
that Dinnaga preceded Prasastapada, there is no reason whatever 
to suppose that the latter borrowed it from the former. 

The nature and ascertainment of concomitance is the most 
important part of inference. Vātsyāyana says that an inference 
can be made by the sight of the linga (reason or middle) through 
the memory of the connection between the middle and the major 
previously perceived. Udyotakara raises the question whether it 
is the present perception of the middle or the memory of the 
connection of the middle with the major that should.be regarded 
as leading to inference. His answer is that both these lead to 
inference, but that which immediately leads to inference is /zga- 
paramarsa, i.e. the present perception of the middle in the minor 
associated with the memory of its connection with the major, for 
inference does not immediately follow the memory of the con- 
nection, but the present perception of the middle associated with 
the memory of the connection (smrtyanugrhito lingaparamarso). 
But he is silent with regard to the nature of concomitance. 
Udyotakara's criticisms of Dinnaga as shown by Vacaspati have 
no reference to this point. The doctrine of tadatmya and tadut- 
patti was therefore in all probability a new contribution to 
Buddhist logic by Dharmakirtti. Dharmakirtti's contention was 
that the root principle of the connection between the middle and 
the major was that the former was either identical in essence 
with the latter or its effect and that unless this was grasped a 
mere collection of positive or negative ins'ances will not give us 


1 Pragastapada’s bhāsya with Vydyakand. lz, pp. 200-255. 
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the desired connection. Vācaspati in his refutation of this view 
says that the cause-effect relation cannot be determined as a 
separate relation. If causality means invariable immediate ante- 
cedence such that there being fire there is smoke and there being 
no fire there is no smoke, then it cannot be ascertained with 
perfect satisfaction, for there is no proof that in each case the 
smoke was caused by fire and not by an invisible demon. Unless 
it can be ascertained that there was no invisible element as- 
sociated, it cannot be said that the smoke was immediately 
preceded by fire and fire alone. Again accepting for the sake of 
argument that causality can be determined, then also cause is 
known to precede the effect and therefore the perception of smoke 
can only lead us to infer the presence of fire at a preceding time 
and not contemporaneously with it. Moreover there are many 
cases where inference is possible, but there is no relation of cause 
and effect or of identity of essence (e.g. the sunrise of this 
morning by the sunrise of yesterday morning). In the case of 
identity of essence (žēdātmya as in the case of the pine and the 
tree) also there cannot be any inference, for one thing has to be 
inferred by another, but if they are identical there cannot be any 
inference. The nature of concomitance therefore cannot be de- 
scribed in either of these ways. Some things (e.g. smoke) are 
naturally connected with some other things (e.g. fire) and when 
such is the case, though we may not know any further about the 
nature of this connection, we may infer the latter from the former 
and not vice versa, for fire is connected with smoke only under 
certain conditions (e.g. green wood). It may be argued that there 
may always be certain unknown conditions which may vitiate 
the validity of inference. To this Vacaspati’s answer is that if 
even after observing a large number of cases and careful search 
such conditions («padhz) cannot be discovered, we have to take 
it for granted that they do not exist and that there is a natural 
connection between the middle and the major. The later 
Buddhists introduced the method of Pañcakāranī in order to 
determine effectively the causal relation. These five conditions 
determining the causal relation are (1) neither the cause nor the 
effect is perceived, (2) the cause is perceived, (3) in immediate 
succession the effect is perceived, (4) the cause disappears, (5) in 


1 Karyyakaranabhavadva svabhavadva niyāmakāt avinabhavaniyamo’ daršanānna 
na darfanàt. Tatparyatikd, p. 105. 
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immediate succession the effect disappears. But this method 
cannot guarantee the infallibility of the determination of cause 
and effect relation ; and if by the assumption of a cause-effect 
relation no higher degree of certainty is available, it is better 
to accept a natural relation without limiting it to a cause-effect 
relation}. 

In early Nyaya books three kinds of inference are described 
namely pūrvavat, Sesavat, and samanyato-drsta. Pürvavat is the 
inference of effects from causes, e.g. that of impending rain from 
heavy dark clouds; sesavat is the inference of causes from effects, 
e.g. that of rain from the rise of water in the river; sāmānyato- 
drsta refers to the inference in all cases other than those of 
cause and effect, eg. the inference of the sour taste of the 
tamarind from its form and colour. /Vyāyamattjarī mentions 
another form of anumāna, namely parišesamāna (reductio ad 
absurdum), which consists in asserting anything (e.g. conscious- 
ness) of any other thing (eg. atman), because it was already 
definitely found out that consciousness was not produced in any 
other part of man. Since consciousness could not belong to 
anything else, it must belong to soul of necessity. In spite of 
these variant forms they are all however of one kind, namely 
that of the inference of the probandum (sédhya) by virtue of the 
unconditional and invariable concomitance of the hetu, called 
the vyapti-niyama. In the new school of Nyaya (Navya-Nyaya) 
a formal distinction of three kinds of inference occupies an 
important place, namely anvayavyatireki, kevalanvayi, and 
kevalavyatireki. Anvayavyatireki is that inference where the 
vyapti has been observed by a combination of a large number of 
instances of agreement in presence and agreement in absence, 
as in the case of the concomitance of smoke and fire (wherever 
there is smoke there is fire (avaya), and where there is no fire, 
there is no smoke (vyatireka)). An inference could be for one’s 
own self (svarthanumdana) or for the sake of convincing others 
(parārthānumāna). In the latter case, when itwas necessary that 
an inference should be put explicitly in an unambiguous manner, 
five propositions (2vayavas) were regarded as necessary, namely 
pratijfia (e.g. the hill is fiery), hetu (since it has smoke), uda- 
harana (where there is smoke there is fire, as in the kitchen), 
upanaya (this hill has smoke), nigamana (therefore it has got 

1 Vatsyayana’s bhasya, Udyotekara’s Vārttika and Tātparyyatīkā, 1.i. 5. 
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fire). Kevalānvayi is that type of inference, the vyāpti of which 
could not be based on any negative instance, as in the case 
“this object has a name, since it is an object of knowledge 
(idam, vacyam ģrameyatvāt).” Now no such case is known which 
is not an object of knowledge; we cannot therefore know of any 
case where there was no object of knowledge (prameyatva) and 
no name (vācyatva); the vyapti here has therefore to be based 
necessarily on cases of agreement—wherever there is prame- 
yatva or an object of knowledge, there is vacyatva or name. 
The third form of kevalavyatireki is that where positive in- 
stances in agreement cannot be found, such as in the case of the 
inference that earth differs from other elements in possessing 
the specific quality of smell, since all that does not differ from 
other elements is not earth, such as water; here it is evident 
that there cannot be any positive instance of agreement and the 
concomitance has to be taken from negative instances. There 
is only one instance, which is exactly the proposition of our 
inference—earth differs from other elements, since it has the 
special qualities of earth. This inference could be of use only in 
those cases where we had to infer anything by reason of such 
special traits of it as was possessed by it and it alone. 


Upamāna and Sabda. 


The third pramāņa, which is admitted by Nyāya and not by 
Vaišesika, is upamana, and consists in associating a thing un- 
known before with its name by virtue of its similarity with some 
other known thing. Thus a man of the city who has never 
seen a wild ox (gavaya) goes to the forest, asks a forester— 
“what is gavaya?" and the forester replies—“oh, you do not 
know it, it is just like a cow”; after hearing this from the 
forester he travels on, and on seeing a gavaya and finding it to 
be similar to a cow he forms the opinion that this is a gavaya. 
This knowing an hitherto unknown thing by virtue of its 
similarity to a known thing is called upamana. If some forester 
had pointed out a gavaya to a man of the city and had told him 

that it was called a gavaya, then also the man would have 
known the animal by the name gavaya, but then this would 
have been due to testimony (Sabda-pramana). The knowledge is 
said to be generated by the upamāna process when the associa- 
tion of the unknown animal with its name is made by the observer 
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on the strength of the experience of the similarity of the un- 
known animal to a known one. The naiyāyikas are thorough 
realists, and as such they do not regard the observation of 
similarity as being due to any subjective process of the mind. 
Similarity is indeed perceived by the visual sense but yet the 
association of the name in accordance with the perception of 
similarity and the instruction received is a separate act and is 
called upamana'. 

Sabda-pramana or testimony is the right knowledge which 
we derive from the utterances of infallible and absolutely truthful 
persons. All knowledge derived from the Vedas is valid, for the 
Vedas were uttered by Ivara himself. The Vedas give us 
right knowledge not of itself, but because they came out as the 
utterances of the infallible I$vara. The Vaisesikas did not admit 
Sabda as a separate pramāņa, but they sought to establish the 
validity of testimony (Sabda) on the strength of inference (anu- 
mitt) on the ground of its being the utterance of an infallible 
person. But as I have said before, this explanation is hardly 
corroborated by the Vaisesika sütras, which tacitly admit the 
validity of the scriptures on its own authority. But anyhow this 
was how Vaisesika was interpreted in later times. 


Negation in Nyāya-Vaišesika. 
The problem, of negation or non-existence (abkāva)is of great 
interest in Indian philosophy. In this section we can describe its 


nature only from the point of view of perceptibility. Kumārila* 


1 See Nyáyamarijari on upamana. The oldest Nyāya view was that the instruction 
given by the forester by virtue of which the association of the name “ wild ox” to the 
strange animal was possible was itself ‘‘upamana.” When Prasastapada held that upa- 
mana should be treated as a case of testimony (4f/avacana), he had probably this inter- 
pretation in view. But Udyotakara and Vācaspati hold that it was not by the instruction 
alone of the forester that the association of the name “ wild ox” was made, but there 
was the perception of similarity, and the memory of the instruction of the forester too. 
So it is the perception of similarity with the other two factors as accessories that lead 
us to this association called upamana. What Vātsyāyaņa meant is not very clear, but 
Diūnāga supposes that according to him the result of upamāna was the knowledge of 
similarity or the knowledge of a thing having similarity. Vacaspati of coūrse holds that 
he has correctly interpreted Vātsyāyaņa's intention. It is however definite that upamana 
means the associating of a name to a new object (samakhyasambandhapratipattirupama- 
narthak, Vatsyayana). Jayanta points out that it is the preception of similarity which 
directly leads to the association of the name and hence the instruction of the forester 
cannot be regarded as the direct cause and consequently it cannot be classed under 
testimony (faóda). See Prafastapáda and Vyāyažandalī, pp. 220-22, Vatsyayana, 
Udyotakara, Vācaspati and Jayanta on Upamdna. 

3 See Kumārila's treatment of abhāva in the S/okavdrttika, pp. 473-492. 
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and his followers, whose philosophy we shall deal with in the 
next chapter, hold that negation (ab/ava) appears as an intuition 
(manam) with reference to the object negated where there are no 
means of ordinary cognition (272724) leading to prove the exist- 
ence (satparicchedakam) of that thing. They held that the notion 
“it is not existent" cannot be due to perception, for there is no 
contact here with sense and object. It is true indeed that when 
we turn our eyes (eg. in the case of the perception of the non- 
existence of a jug) to the ground, we see both the ground and 
the non-existence of a jug, and when we shut them we can see 
neither the jug nor the ground, and therefore it could be urged 
that if we called the ground visually perceptible, we could say 
the same with regard to the non-existence of the jug. But even 
then since in the case of the perception of the jug there is sense- 
contact, which is absent in the other case, we could never say 
that both are grasped by perception. We see the ground and 
remember the jug (which is absent) and thus in the mind rises 
the notion of non-existence which has no reference at all to visual 
perception. A man may be sitting in a place where there were 
no tigers, but he might not then be aware of their non-existence 
at the time, since he did not think of them, but when later on he 
is asked in the evening if there were any tigers at the place where 
he was sitting in the morning, he then thinks and becomes aware 
of the non-existence of tigers there in the morning, even 
without perceiving the place and without any operation of the 
memory of the non-existence of tigers. There is no question of 
there being any inference in the rise of our notion of non-existence, 
for it is not preceded by any notion of concomitance of any kind, 
and neither the ground nor the non-perception of the jug could 
be regarded as a reason (/#ga), for the non-perception of the jug 
is related to the jug and not to the negation of the jug, and no 
concomitance is known between the non-perception of the jug and 
its non-existence, and when the question of the concomitance of 
non-perception with non-existence is brought in, the same diffi- 
culty about the notion of non-existence (abkčva) which was sought 
to be explained will recur again. Negation is therefore to be 
admitted as cognized by a separate and independent process 
of knowledge. Nyaya however says that the perception of 
non-existence (e.g. there is no jug here) is a unitary perception 
of on; whole, just as any perception of positive existence (e.g. 
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there is a jug on the ground) is. Both the knowledge of the 
ground as well as the knowledge of the non-existence of the jug 
arise there by the same kind of action of the visual organ, and 
there is therefore no reason why the knowledge of the ground 
should be said to be due to perception, whereas the knowledge of 
the negation of the jug on the ground should be said to be due 
to a separate process of knowledge. The non-existence of the jug 
is taken in the same act as the ground is perceived. The principle 
that in order to perceive a thing one should have sense-contact 
with it, applies only to positive existents and not to negation or 
non-existence. Negation or non-existence can be cognized even 
without any sense-contact. Non-existence is not a positive sub- 
stance, and hence there cannot be any question here of sense- 
contact. It may be urged that if no sense-contact is required 
in apprehending negation, one could as well apprehend negation 
or non-existence of other places which are far away from him. 
To this the reply is that to apprehend negation it is necessary 
that the place where it exists must be perceived. We know a 
thing and its quality to be different, and yet the quality can only 
be taken in association with the thing and it is so in this case as 
well. We can apprehend non-existence only through the appre- 
hension of its locus. In the case when non-existence is said to 
be apprehended later on it is really no later apprehension of non- 
existence but a memory of non-existence (e.g. of jug) perceived 
before along with the perception of the lecus of non-existence 
(eg. ground). Negation or non-existence (ab/ava) can thus, ac- 
cording to Nyāya, generate its cognition just as any positive 

"existence can do. Negation is not mere negativity or mere 
vacuous absence, but is what generates the cognition “is not,” 
as position (bhava) is what generates the cognition “it is.” 

The Buddhists deny the existence of negation. They hold 
that when a negation is apprehended, it is apprehended with 
specific time and space conditions (eg. this is not here now); 
but in spite of such an apprehension, we could never think 
that negation could thus be associated with them in any 
relation. There is also no relation between the negation and its 
pratiyogi (thing negated—e.g. jug in the negation of jug), for 
when there is the pratiyogi there is no negation, and when there 
is the negation there is no pratiyogi. There is not even the 
relation of opposition (vérodha), for we could have admitted it, if 
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the negation of the jug existed before and opposed the jug, 
for how can the negation of the jug oppose the jug, without 
effecting anything at all? Again, it may be asked whether nega- 
tion is to be regarded as a positive being or becoming or of the | 
nature of not becoming or non-being. In the first alternative it ! 
will be like any other positive existents, and in the second case it 
will be permanent and eternal,and it cannot be related to this or | 
that particular negation. There are however many kinds of non- | 
perception, e.g. (1) svabhavanupalabdhi (natural non-perception— | 
there is no jug because none is perceived); (2) karananupalabdhi | 
(non-perception of cause—there is no smoke here, since there is | 
no fire); (3) vyapakanupalabdhi (non-perception of the species— | 
there is no pine here, since there is no tree); (4) kāryānupalabdhi 
(non-perception of effects—there are not the causes of smoke here, 
since there is no smoke); (5) svabhāvaviruddhopalabdhi (percep- 
tion of contradictory natures—there is no cold touch here because 
Of fire); (6) viruddhakāryopalabdhi (perception of contradictory 
effects—there is no cold touch here because of smoke); (7) virud- 
dhavyāptopalabdhi (opposite concomitance—pastis not of neces- 
sity destructible, since it depends on other causes); (8) kāryyavi- | 
ruddhopalabdhi (opposition of effects—there is not here the causes | 
which can give cold since there is fire); (9) vyāpakaviruddhopa- | 
labdhi (opposite concomitants—there is no touch of snow here, | 
because of fire); (10) karanaviruddhopalabdhi (opposite causes— | 
there is no shivering through cold here, since he is near the fire); 
(11) karanaviruddhakaryyopalabdhi (effects of opposite causes— 
this place is not occupied by men of shivering sensations for it 
is full of smoke?) 
There is no doubt that in the above ways we speak of nega- 
tion, but that does not prove that there is any reason for the 
cognition of negation (heturnabhavasamvidah). All that we can 
say is this that there are certain situations which justify the use 
(vogyatā) of negative appellations. But this situation or yogyata | 
is positive in character. What we all speak of in ordinary usage | 
as non-perception is of the nature of perception of some sort. 
Perception of negation thus does not prove the existence of 
negation, but only shows that there are certain positive percep- 
tions which are only interpreted in that way. It is the positive 
perception of the ground where the visible jug is absent that 


a Di cate ni rk 


1 See Mydyabindu, p. 11, and Vyāyamatījarī, pp. 53-7. 
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leads us to speak of having perceived the negation of the jug 
(anupalambhah abhavam vyavaharayatiy. 

The Nyāya reply against this is that the perception of positive 
existents is as much a fact as the perception of negation, and we 
have no right to say that the former alone is valid. It is said 
that the non-perception of jug on the ground is but the percep- 
tion of the ground without the jug. But is this being without 
the jug identical with the ground or different? If identical then 
it is the same as the ground, and we shall expect to have it even 
when the jug is there. If different then the quarrel is only over 
the name, for whatever you may call it, it is admitted to be a 
distinct category. If some difference is noted between the ground 
with the jug, and the ground without it, then call it “ground, 
without the jugness” or “the negation of jug,” it does not matter 
much, for a distinct category has anyhow been admitted. Nega- 
tion is apprehended by perception as much as any positive 
existent is; the nature of the objects of perception only are dif- 
ferent; just as even in the perception of positive sense-objects 
there are such diversities as colour, taste, etc. The relation of 
negation with space and time with which it appears associated is 
the relation that subsists between the qualified and the quality 
(visesya višesaņa). The relation between the negation and its 
pratiyogi is one of opposition, in the sense that where the one is 
the other is not. The Vaisesika sūtra (IX. i. 6) seems to take abhava 
in a similar way as Kumārila the Mimamsist does, though the 
commentators have tried to explain it away’. In Vaisesika the 
four kinds of negation are enumerated as (1) pragabhava (the 
negation preceding the production of an object—eg. of the jug 
before it is made by the potter); (2) dhvamsabhava (the negation 
following the destruction of an object—as of the jug after it is 
destroyed by the stroke of a stick); (3) anyonyabhava (mutual 
negation—e.g. in the cow there is the negation of the horse and 


1 See Wyayabindutika, pp. 34 f., and also Wyāyamafījarī, pp. 48-63- 

2 Prašastapāda says that as the production of an effect is the sign of the existence 
of the cause, so the non-production of it is the sign of its non-existence. Sridhara in 
commenting upon it says that the non-preception of a sensible object is the sign (/zga) 
of its non-existence. But evidently he is not satisfied with the view for he says that 
non-existence is also directly perceived by the senses (bhavavad abhavo'pindriyagra- 
hanayogyak) and that there is an actual sense-contact with non-existence which is the 
collocating cause of the preception of non-existence (abhavendriyasannikarso'pi abhā- 


vagrahaņasāmagrī), Nyayakandali, pp. 225-30. 
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in the horse that of thé cow); (4) atyantabhava (a negation which 
always exists—e.g. even when there is a jug here, its negation in 
other places is not destroyed)’. 


The necessity of the Acquirement of debating devices 
for the seeker of Salvation. 


It is probable that the Nyāya philosophy arose in an atmo- 
sphere of continued disputes and debates; as a consequence 
of this we find here many terms related to debates which we do 
not notice in any other system of Indian philosophy. These are 
tarka, niruaya, vada, jalpa, vitanda, hetvabhasa, chala, jati and 
nigrahasthāna. 

Tarka means deliberation on an unknown thing to discern 
its real nature; it thus consists of seeking reasons in favour of 
some supposition to the exclusion of other suppositions ; it is not 
inference, but merely an oscillation of the mind to come to a right 
conclusion. When there is doubt (sayeSaya) about the specific 
nature of anything we have to take to tarka. Nirnaya means the 
conclusion to which we arrive as a result of tarka. When two 
opposite parties dispute over their respective theses, such as the 
doctrines that there is or is not an ātman, in which each of them 
tries to prove his own thesis with reasons, each of the theses is 

called a vada. Jalpa means a dispute in which the disputants 
give wrangling rejoinders in order to defeat their respective op- 
ponents. A jalpa is called a vitexgā when it is only a destructive 
criticism which seeks to refute the opponent's doctrine without 
seeking to establish or formulate any new doctrine. Hetvabhasas 
are those which appear as hetus but are really not so. JVyaya 
sutras enumerate five fallacies (ketvabhasas) of the middle (hetu): 
savyabhicāra (erratic), viruddha (contradictory), prakaranasama 
(tautology), sādkyasama (unproved reason) and Žēlātīta (inop- 
portune). Savyabhicāra is that where the same reason may prove 
opposite conclusions (e.g. sound is eternal because it is intangible 
like the atoms which are eternal, and sound is non-eternal because 
it is intangible like cognitions which are non-eternal); viruddha 
is that where the reason opposes the premiss to be proved (e.g. a 
jug is eternal, because it is produced); prakaranasama is that 
1 The doctrine of negation, its function and value with reference to diverse logical 


problems, have many diverse aspects, and it is impossible to do them justice ina small 
section like this. 
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where the reason repeats the thesis to be proved in another form 
(eg. sound is non-eternal because it has not the quality of 
eternality); sādhyasama is that where the reason itself requires 
to be proved (e.g. shadow is a substance because it has motion, 
but it remains to be proved whether shadows have motion or not) ; 
kālātīta is a false analogy where the reason fails because it does not 
tally with the example in point of time. Thus one may argue that 
sound is eternal because it is the result of contact (stick and the 
drum) like colour which is also a result of contact of light and 
the object and is eternal. Here the fallacy lies in this, that colour 
is simultaneous with the contact of light which shows what was 
already there and only manifested by the light, whereas in the 
case of sound it is produced immediately after the contact of the 
stick and drum and is hence a product and hence non-eternal. 
The later Nyāya works divide savyabhicāra into three classes, 
(1) sādhāraņa or common (eg. the mountain is fiery because it is 
an object of knowledge, but even a lake which is opposed to fire 
is also an object of knowledge), (2) asādhārāņa or too restricted 
(eg. sound is eternal because it has the nature of sound ; this 
cannot be a reason for the nature of sound exists only in the 
sound and nowhere else), and (3) anupasamharin or unsubsuming 
(e.g. everything is non-eternal, because they are all objects of 
knowledge; here the fallacy lies in this, that no instance can be 
found which is not an object of knowledge and an opposite con- 
clusion may also be drawn). The fallacy satpratipaksa is that in 
which there is a contrary reason which may prove the opposite 
conclusion (e.g. sound is eternal because it is audible, sound is 
non-eternal because it is an effect). The fallacy asiddha (unreal) 
is of three kinds (1) āšrayāsiddha (the lotus of the sky is fragrant 
because it is like other lotuses; now there cannot be any lotus in 
the sky), (2) svarūpāsiddha (sound is a quality because it is 
visible; but sound has no visibility), (3) vyāpyatvāsiddka is that 
where the concomitance between the middle and the consequence 
is not invariable and inevitable; there is smoke in the hill because 
there is fire; but there may be fire without the smoke as in a red 
hot iron ball, it is only green-wood fire that is invariably associated 
with smoke. The fallacy dadhita is that which pretends to prove 
a thesis which is against direct experience, e.g. fire is not hot 
because it is a substance. We have already enumerated the 
fallacies counted by Vaišesika. Contrary to Nyāya practice 
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Prašastapāda counts the fallacies of the example. Dinnāga also 
counted fallacies of example (e.g. sound is eternal, because it is 
incorporeal, that which is incorporeal is eternal as the atoms ; 
but atoms are not incorporeal) and Dharmakirtti counted also the 
fallacies of the paksa (minor); but Nyaya rightly considers that 
the fallacies of the middle if avoided will completely safeguard 
inference and that these are mere repetitions. Chala means the 
intentional misinterpretation of the opponent’s arguments for the 
purpose of defeating him. Jati consists in the drawing of contra- 
dictory conclusions, the raising of false issues or the like with 
the deliberate intention of defeating an opponent. Nigrahasthana 
means the exposure of the opponent’s argument as involving 
self-contradiction, inconsistency or the like, by which his defeat is 
conclusively proved before the people to the glory of the victorious 
opponent. As to the utility of the description of so many debating 
tricks by which an opponent might be defeated in a metaphysical 
work, the aim of which ought to be to direct the ways that lead to 
emancipation, it is said by Jayanta in his Vyayamamyari that these 
had to be resorted to as a protective measure against arrogant 
disputants who often tried to humiliate a teacher before his pupils. 
If the teacher could not silence the opponent, the faith of the 
pupils in him would be shaken and great disorder would follow, 
and it was therefore deemed necessary that he who was plodding 
onward for the attainment of moksa should acquire these devices 
for the protection of his own faith and that of his pupils. A know- 
ledge of these has therefore been enjoined in the Vyaya sūtra as 
being necessary for the attainment of salvation}. 


The doctrine of Soul. 


Dhirtta Carvakas denied the existence of soul and regarded 
consciousness and life as products of bodily changes; there were 
other Carvakas called Sugiksita Cārvākas who admitted the 
existence of soul but thought that it was destroyed at death. 
The Buddhists also denied the existence of any permanent self. 
The naiyāyikas ascertained all the categories of metaphysics 

mainly by such inference as was corroborated by experience. 
They argued that since consciousness, pleasures, pains, willing, 
etc. could not belong to our body or the senses, there must be 


1 See Vyāyamarījarī, pp. 586-659, and Tārkikaraksā of Varadarāja and Vis- 
kaņtaka of Mallinātha, pp. 185 ff. 
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some entity to which they belonged; the existence of the self 
is not proved according to Nyāya merely by the notion of our 
self-consciousness, as in the case of Mimamsa, for Nyāya holds 
that we cannot depend upon such a perception, for it may 
be erroneous. It often happens that I say that I am white or 
I am black, but it is evident that such a perception cannot 
be relied upon, for the self cannot have any colour. So we 
cannot safely depend on our self-consciousness as upon the 
inference that the self has to be admitted as that entity to 
which consciousness, emotion, etc. adhere when they are pro- 
duced as a result of collocations. Never has the production of 
atman been experienced, nor has it been found to suffer any 
destruction like the body, so the soul must be eternal. It is not 
located in any part of the body, but is all-pervading, i.e. exists at 
the same time in all places (vébhu), and does not travel with 
the body but exists everywhere at the same time. But though 
ātman is thus disconnected from the body, yet its actions are 
seen in the body because it is with the help of the collocation 
of bodily limbs, etc. that action in the self can be manifested 
or produced. It is unconscious in itself and acquires conscious- 
ness as a result of suitable collocations!. 

Even at birth children show signs of pleasure by their different 
facial features, and this could not be due to anything else than 
the memory of the past experiences in past lives of pleasures and 
pains. Moreover the inequalities in the distribution of pleasures 
and pains and of successes and failures prove that these must be 
due to the different kinds of good and bad action that men per- 
formed in their past lives. Since the inequality of the world 
must have some reasons behind it, it is better to admit karma as 
the determining factor than to leave it to irresponsible chance. 


Īśvara and Salvation. 

Nyaya seeks to establish the existence of lévara on the 
basis of inference. We know that the Jains, the Samkhya and 
the Buddhists did not believe in the existence of lévara and 
offered many antitheistic arguments. Nyaya wanted to refute 
these and prove the existence of Igvara by an inference of the 
samanyato-drsta type- 

2  Jlianasamavayanibandhanameudtmanafeetayitrtuam, &c. See Nydyamanjari, 
PP: 432 ff. 
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The Jains and other atheists held that though things in the 
world have production and decay, the world as a whole was never 
produced, and it was never therefore an effect. In contrast to 
this view the Nyaya holds that the world as a whole is also an 
effect like any other effect. Many geological changes and land- 
slips occur, and from these destructive operations proceeding in 
nature it may be assumed that this world is not eternal but a 
result of production. But even if this is not admitted by the 
atheists they can in no way deny the arrangement and order of 
the universe. But they would argue that there was certainly a 
difference between the order and arrangement of human produc- 
tions (e.g. a jug) and the order and arrangement of the universe; 
and therefore from the order and arrangement (sanmivesa-viSistata) 
of the universe it could not be argued that the universe was 
produced. by a creator; for, it is from the sort of order and 
arrangement that is found in human productions that a creator 
or producer could be inferred. To this, Nyāya answers that the 
concomitance is to be taken between the “order and arrangement” 
in a general sense and “the existence of a creator” and not with 
specific cases of “order and arrangement,” for each specific case 

may have some such peculiarity in which it differs from similar 
other specific cases; thus the fire in the kitchen is not the same 
kind of fire as we find in a forest fire, but yet we are to disregard 
the specific individual peculiarities of fire in each case and con- 
sider the concomitance of fire in general with smoke in general. 
So here, we have to consider the concomitance of “order and 
arrangement” in general with “the existence of a creator,” and 
thus though the order and arrangement of the world may be 
different from the order and arrangement of things produced by 
man, yet an inference from it for the existence of a creator would 
not be inadmissible. The objection that even now we see many 
effects (e.g. trees) which are daily shooting forth from the ground 
without any creator being found to produce them, does not hold, 
for it can never be proved that the plants are not actually created 
by a creator. The inference therefore stands that the world has 
a creator, since it is an effect and has order and arrangement in 
its construction. Everything that is an effect and has an order 
and arrangement has a creator, like the jug. The world is an 
effect and has order and arrangement and has therefore a creator. 
Just as the potter knows all the purposes of the jug that he makes, 
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so Isvara knows all the purposes of this wide universe and is thus 
omniscient. He knows all things always and therefore does not 
require memory; all things are perceived by him directly without 
any intervention of any internal sense such as manas, etc. He is 
always happy. His will is eternal, and in accordance with the 
karma of men the same will produces dissolution, creates, or 
protects the world, in the order by which each man reaps the 
results of his own deeds. As our self which is in itself bodiless 
can by its will produce changes in our body and through it in 
the external world, so Iévara also can by his will create the 
universe though he has no body. Some, however, say that if any 
association of body with I$vara is indispensable for our con- 
ception of him, the atoms may as well be regarded as his body, 
so that just as by the will of our self changes and movement of 
our body take place, so also by his will changes and movements 
are produced in the atoms’. 

The naiyāyikas in common with most other systems of Indian 
philosophy believed that the world was full of sorrow and that 
the small bits of pleasure only served to intensify the force of 
sorrow. Toa wise person therefore everything is sorrow (sarvam 
duhkham vivekinah) ; the wise therefore is never attached to the 
so-called pleasures of life which only lead us to further sorrows. 

The bondage of the world is due to false knowledge (smithya- 
jāāna) which consists in thinking as my own self that which 
is not my self, namely body, senses, manas, feelings and know- 
ledge; when once the true knowledge of the six padarthas and 
as Nyaya says, of the proofs ( pramāņa), the objects of knowledge 
(prameya), and of the other logical categories of inference is 
attained, false knowledge is destroyed. False knowledge can 
be removed by constant thinking of its opposite (pratipaksa- 
bhavand), namely the true estimates of things. Thus when any 
pleasure attracts us, we are to think that this is in reality but 
pain, and thus the right knowledge about it will dawn and it 
will never attract us again. Thus it is that with the destruction 
of false knowledge our attachment or antipathy to things and 
ignorance about them (collectively called dosa, cf. the /eša of 


Patafijali) are also destroyed. 
With the destruction of attachment actions (pravrttt) for the 


1 See Nydyamaiijari, pp- 190-204» Itvaránumána of Raghunātha Siromani and 


Udayana’s Kusumārījalē. 
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fulfilment of desires cease and with it rebirth ceases and with 
it sorrow ceases. Without false knowledge and attachment, 
actions cannot produce the bondage of karma that leads. to the 
production of body and its experiences. With the cessation of 
sorrow there is emancipation in which the self is divested of all 
its qualities (consciousness, feeling, willing, etc.) and remains 
in its own inert state. The state of mukti according to Nyaya- 
Vaišesika is neither a state of pure knowledge nor of bliss but a 
state of perfect qualitilessness, in which the self remains in itself in 
its own purity. It is the negative state of absolute painlessness 
in mukti that is sometimes spoken of as being a state of absolute 
happiness (ēxaxda), though really speaking the state of mukti 
can never be a state of happiness. It is a passive state of self in 
its original and natural purity unassociated with pleasure, pain, 
knowledge, willing, etc... 


1 Nyayamafijari, pp. 499-533- 


CHAPTER IX 
MIMAMSA PHILOSOPHY" 


A Comparative Review. 


THE Nyāya-Vaišesika philosophy looked at experience from 
a purely common sense point of view and did not work with any 
such monistic tendency that the ultimate conceptions of our 
common sense experience should be considered as coming out of 
an original universal (e.g. prakrti of the Samkhya). Space, time, 
the four elements, soul, etc. convey the impression that they are sub- 
stantive entities or substances. What is perceived of the material 
things as qualities such as colour, taste, etc. is regarded as so many 
entities which have distinct and separate existence but which 
manifest themselves in connection with the substances. So also 
karma or action is supposed to be a separate entity, and even 
the class notions are perceived as separate entities inhering in 
substances. Knowledge (ēna) which illuminates all things is 
regarded only as a quality belonging to soul, just as there are 
other qualities of material objects. Causation is viewed merely 
as the collocation of conditions. The genesis of knowledge is 
also viewed as similar in nature to the production of any other 
physical event. Thus just as by the collocation of certain physical 
circumstances a jug and its qualities are produced, so by the 
combination and respective contacts of the soul, mind, sense, and 
the objects of sense, knowledge (gřāna) is produced. Soul with 
Nyāya is an inert unconscious entity in which knowledge, etc. 
inhere. The relation between a substance and its quality, action, 
class notion, etc. has also to be admitted as a separate entity, as 
without it the different entities being without any principle of 
relation would naturally fail to give us a philosophic construction. 

Samkhya had conceived of a principle which consisted of an 
infinite number of reals of three different types, which by their 
combination were conceived to be able to produce all substances, 
qualities, actions, etc. No difference was acknowledged to exist 
between substances, qualities and actions, and it was conceived 

1 On the meaning of the word Mīmāmsā see Chapter Iv. 
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that these were but so many aspects of a combination of the three 
types of reals in different proportions. The reals contained within 
them the rudiments of all developments of matter, knowledge, 
willing, feelings, etc. As combinations of reals changed incessantly 
and new phenomena of matter and mind were manifested, collo- 
cations did not bring about any new thing but brought about a 
phenomenon which was already there in its causes in another 
form. What we call knowledge or thought ordinarily, is with them 
merely a form of subtle illuminating matter-stuff. Samkhya holds 
however that there is a transcendent entity as pure conscious- 
ness and that by some kind of transcendent reflection or contact 
this pure consciousness transforms the bare translucent thought- 
matter into conscious thought or experience of a person. 
But this hypothesis of a pure self, as essentially distinct and 
separate from knowledge as ordinarily understood, can hardly 
be demonstrated in our common sense experience; and this has 
been pointed out by the Nyāya school in a very strong and 
emphatic manner. Even Samkhya did not try to prove that the 
existence of its transcendent purusa could be demonstrated in 
experience, and it had to attempt to support its hypothesis of the 
existence of a transcendent self on the ground of the need of 
a permanent entity as a fixed object, to which the passing states 
of knowledge could cling, and on grounds of moral struggle 
towards virtue and emancipation. Samkhya had first supposed 
knowledge to be merely a combination of changing reals, and 
then had as a matter of necessity to admit a fixed principle as 
purusa (pure transcendent consciousness) The self is thus here 
in some sense an object of inference to fill up the gap left by 
the inadequate analysis of consciousness (buddhi) as being non- 
intelligent and incessantly changing. 
Nyaya fared no better, for it also had to demonstrate self 
on the ground that since knowledge existed it was a quality, 
and therefore must inhere in some substance. This hypothesis 
is again based upon another uncritical assumption that substances 
and attributes were entirely separate, and that it was the nature 
of the latter to inhere in the former, and also that knowledge was 
a quality requiring (similarly with other attributes) a substance 
in which to inhere. None of them could take their stand upon 
the self-conscious nature of our ordinary thought and draw their 
conclusions on the strength of the direct evidence of this self- 
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conscious thought. Of course it is true that Sāmkhya had ap- 
proached nearer to this view than Nyāya, but it had separated 
the content of knowledge and its essence so irrevocably that it 
threatened to break the integrity of thought in a manner guite 
unwarranted by common sense experience, which does not seem 
to reveal this dual element in thought. Anyhow the unification 
of the content of thought and its essence had to be made, and this 
could not be done except by what may be regarded as a make- 
shift —a transcendent illusion running on from beginningless 
time. These difficulties occurred because Sāmkhya soared to a 
region which was not directly illuminated by the light of common 
sense experience. The Nyāya position is of course much worse 
as a metaphysical solution, for it did not indeed try to solve any- 
thing, but only gave us a schedule of inferential results which could 
not be tested by experience, and which were based ultimately on 
a one-sided and uncritical assumption. It is an uncritical common 
sense experience that šubstances are different from gualities and 
actions, and that the latter inhere in the former. To base the 
whole of metaphysics on such a tender and fragile experience is, 
to say the least, building on a weak foundation. It was necessary 
that the importance of the self-revealing thought must be brought 
to the forefront, its evidence should be collected and trusted, and 
an account of experience should be given according to its verdict. 
No construction of metaphysics can ever satisfy us which ignores 
the direct immediate convictions of self-conscious thought. It is 
a relief to find that a movement of philosophy in this direction 
is ushered in by the Mīmāmsā system. The Mimamsa sutras 
were written by Jaimini and the commentary (2Z2sya) on it was 
written by Sabara. But the systematic elaboration of it was made 
by Kumārila, who preceded the great Sankarācārya, and a disciple 
of Kumārila, Prabhakara. 


The Mīmāmsā Literature. 


It is difficult to say how the sacrificial system of worship grew 
in India in the Brahmanas. This system once set up gradually 
began to develop into a net-work of elaborate rituals, the details 
of which were probably taken note of by the priests. As some 
generations passed and the sacrifices spread over larger tracts of 
India and grew up into more and more elaborate details, the old 
rules and regulations began to be collected probably as tradition 

D. 24 ; 
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had it, and this it seems gave rise to the smrti literature. Dis- 
cussions and doubts became more common about the many 
intricacies of the sacrificial rituals, and regular rational enquiries 
into them were begun in different circles by different scholars and 
priests. These represent the beginnings of Mimamsa (lit. at- 
tempts at rational enquiry), and it is probable that there were 
different schools of this thought. That Jaimini's Mzmamsda sūtras 
(which are with us the foundations of Mīmāmsā)are only a compre- 
hensive and systematic compilation of one school is evident from 
the references he gives to the views in different matters of other 
preceding writers who dealt with the subject. These works are not 
available now, and we cannot say how much of what Jaimini has 
written is his original work and how much of it borrowed. But it 
may be said with some degree of confidence that it was deemed so 
masterly a work at least of one school that it has survived all other 
attempts that were made before him. Jaimini's Mīmāmsā sutras 
were probably written about 200 B.C. and are now the ground work 
of the Mimàmsa system. Commentaries were written on it by 
various persons such as Bhartrmitra (alluded to in Vyayaratnakara 
verse 10 of $ lokavārtiika), Bhavadasa (Pratijnasitra 63), Hari and 
Upavarsa (mentioned in Sastradipzka). Itis probable that at least 
some of these preceded Sabara, the writer of the famous com- 
mentary known as the Sabara-bhasya. It is difficult to say any- 
thing about the time in which he flourished. Dr Ganganatha 
Jha would have him about 57 B.C. on the evidence of a current 
verse which speaks of King Vikramaditya as being the son 
of Sabarasvamin by a Ksattriya wife. This bhāsya of Sabara 
is the basis of the later Mimamsa works. It was commented 
upon by an unknown person alluded to as Vārttikakāra by 
Prabhakara and merely referred to as “ yathahuh” (as they say) 
by Kumarila. Dr Gaigānātha Jha says that Prabhākara's com- 
mentary Brhati on the Sabara-bhésya was based upon the work 
of this Vārttikakāra. This Brkatī of Prabhākara had another 
commentary on it—Rjuvimala by Salikanatha Misra, who also 
wrote a compendium on the Prabhakara interpretation of Mi- 
mamsa called Pražaranapaūcikā. Tradition says that Prab- 
hakara (often referred to as N ibandhakara), whose views are 
often alluded to as “gurumata,” was a pupil of Kumārila. Ku- 
marila Bhatta, who is traditionally believed to be the senior con- 
temporary of Sankara (788 A.D.), wrote his celebrated independent 
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exposition of Sabara’s bhāsya in three parts known as S/oka- 
varttika (dealing only with the philosophical portion of Sabara’s 
work as contained in the first chapter of the first book known as 
Tarkapada), Zantravàrtti£a (dealing with the remaining three 
chapters of the first book, the second and the third book) and 
Tuptīkā (containing brief notes on the remaining nine books)’. 
Kumarila is referred to by his later followers as Bhatta, Bhatta- 
pada, and Vārttikakāra. The next great Mimamsa scholar and 
follower of Kumārila was Maņdana Mišra, the author of Vidhi- 
viveka, Mimamsanukramani and the commentator of Tantra- 
varttika, who became later on converted by Sankara to Vedantism. 
Pārthasārathi Miśra (about ninth century A.D.) wrote his Sastradz- 
tikā, Tantraratna, and Nyāyardtnamālā following the footprints 
of Kumārila. Amongst the numerous other followers of Kumarila, 
the names of Sucarita Misra the author of Kasika and Somesvara 
the author of Wydyasudha deserve special notice. Ramakrsna 
Bhatta wrote an excellent commentary on the Tarkapada of Sas- 
tradipika called the Yuktisnehapurani-siddhanta-candrika and 
Somanatha wrote his Wayakhamaliké on the remaining chapters 
of Sastradipika. Other important current Mimamsa works which 
deserve notice are such as Nyayamalavistara of Madhava, Subo- 
dhinī, Mimamsabalaprakasa of Sankara Bhatta, Vyāyakanikā of 
Vācaspati Misra, Mimamsaparibhasa by Krsnayajvan, Mimamsa- 
nyāyaprakāša by Anantadeva, Gaga Bhatta’s Bhattacintamant, 
etc. Most of the books mentioned here have been consulted in the 
writing of this chapter. The importance of the Mimamsa litera- 
ture for a Hindu is indeed great. For not only are all Vedic duties 
to be performed according to its maxims, but even the smrti 
literatures which regulate the daily duties, ceremonials and rituals 
of Hindus even at the present day are all guided and explained 
by them. The legal side of the smrtis consisting of inheritance, 
proprietory rights, adoption, etc. which guide Hindu civil life even 
under the British administration is explained according to the 
Mīmāmsā maxims. Its relations to the Vedanta philosophy will 
be briefly indicated in the next chapter. Its relations with Nyaya- 
Vaisesika have also been pointed out in various places of this 
chapter. The views of the two schools of Mimamsa as propounded 
by Prabhākara and Kumārila on all the important topics have 


1 Mahāmahopādhyāya Haraprasāda Sastri says, in his introduction to Six Buddhist 
Nyaya Tracts, that '* Kumārila preceded Sankara by two generations.” 
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also been pointed out. Prabhakara’s views however could not 
win many followers in later times, but while living it is said that 
he was regarded by Kumarila as a very strong rival. Hardly 
any new contribution has been made to the Mimamsa philosophy 
after Kumārila and Prabhakara. The Mimamsa sūtras deal mostly 
with the principles of the interpretation of the Vedic texts in 
connection with sacrifices, and very little of philosophy can be 
gleaned out of them. Sabara's contributions are also slight and 
vague. Vārttikakāra's views also can only be gathered from the 
references to them by Kumārila and Prabhakara. What we know 
of Mimamsa philosophy consists of their views and theirs alone. 
It did not develop any further after them. Works written on the 
subject in later times were but of a purely expository nature. I do 
not know of any work on Mimamsa written in English except 
the excellent one by Dr Ganganatha Jha on the Prabhakara 
Mīmāmsā to which I have frequently referred. 


The Paratah-pramanya doctrine of Nyàya and the 
Svatah-pramanya doctrine of Mimamsa. 


The doctrine of the self-validity of knowledge (suatah- 
prāmāņya) forms the cornerstone on which the whole structure 
of the Mimamsa philosophy is based. Validity means the certi- 
tude of truth. The Mimamsa philosophy asserts that all know- 
ledge excepting the action of remembering (smrtz) or memory is 
valid in itself, for it itself certifies its own truth, and neither 
depends on any other extraneous condition nor on any other 
knowledge for its validity. But Nyāya holds that this self- 
validity of knowledge is a question which requires an explanation. 
It is true that under certain conditions a piece of knowledge 
is produced in us, but what is meant by saying that this 
knowledge is a proof of its own truth? When we perceive 
anything as blue, it is the direct result of visual contact, and this 
visual contact cannot certify that the knowledge generated is 
true, as the visual contact is not in any touch with the knowledge 

1 There is a story that Kumārila, not being able to convert Prabhākara, his own 
Pupil, to his views, attempted a trick and pretended that he was dead. His disciples 
then asked Prabhākara whether his burial rites should be performed according to 
Kumarila’s views or Prabhākara's. Prabhākara said that his own views were erroneous 
but these were held by him only to rouse up Kumārila's pointed attacks, wheres 
Kumārila's views were the right ones. Kumārila then rose up and said that Prabhakara 


was defeated, but the latter said he was not defeated so long as he was alive. But 
this has of course no historic value. 
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it has conditioned. Moreover, knowledge is a mental affair and 
how can it certify the objective truth of its representation? In 
other words, how can my perception “a blue thing” guarantee 
that what is subjectively perceived as blue is really so objectively 
as well? After my perception of anything as blue we do not 
have any such perception that what I have perceived as blue 
is really so. So this so-called self-validity of knowledge cannot 
be testified or justified by any perception. We can only be cer- 
tain that knowledge has been produced by the perceptual act, but 
there is nothing in this knowledge or its revelation of its object 
from which we can infer that the perception is also objectively 
valid or true. If the production of any knowledge should certify 
its validity then there would be no invalidity, no illusory know- 
ledge, and following our perception of even a mirage we should 
never come to grief. But we are disappointed often in our per- 
ceptions, and this proves that when we practically follow the 
directions of our perception we are undecided as to its validity, 
which can only be ascertained by the correspondence of the per- 
ception with what we find later on in practical experience. Again, 
every piece of knowledge is the result of certain causal colloca- 
tions, and as such depends upon them for its production, and 
hence cannot be said to rise without depending on anything else. 
It is meaningless to speak of the validity of knowledge, for 
validity always refers to objective realization of our desires and 
attempts proceeding in accordance with our knowledge. People 
only declare their knowledge invalid when proceeding practically 
in accordance with it they are disappointed. The perception of 
a mirage is called invalid when proceeding in accordance with 
our perception we do not find anything that can serve the pur- 
poses of water (e.g. drinking, bathing). The validity or truth of 
knowledge is thus the attainment by practical experience of the 
object and the fulfilment of all our purposes from it (arthakriya- 
gītāna or phalajūāna) just as perception or knowledge repre- 
sented them to the perceiver. There is thus no self-validity of 
knowledge (svatah-pramanya), but validity is ascertained by 
samvada or agreement with the objective facts of experience’. 

It is easy to see that this Nyāya objection is based on the 
supposition that knowledge is generated by certain objective 
collocations of conditions, and that knowledge so produced can 


1 See Wyāyamatījarī, pp. 160-173. 
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only be tested by its agreement with objective facts. But this 
theory of knowledge is merely an hypothesis; for it can never be 
experienced that knowledge is the product of any collocations ; 
we have a perception and immediately we become aware of cer- 
tain objective things; knowledge reveals to us the facts of the 
objective world and this is experienced by us always. But that 
the objective world generates knowledge in us is onlyan hypothesis 
which can hardly bedemonstrated by experience. It is the supreme 
prerogative of knowledge that it reveals all other things. It isnota 
phenomenon like any other phenomenon of the world. When we 
say that knowledge has been produced in us by the external 
collocations, we just take a perverse point of view which is un- 
warranted by experience; knowledge only photographs the 
objective phenomena for us; but there is nothing to show that 
knowledge has been generated by these phenomena. This is 
* only a theory which applies the ordinary conceptions of causation 
to knowledge and this is evidently unwarrantable. Knowledge is 
not like any other phenomena for it stands above them and 
interprets or illumines them all. There can be no validity in 
things, for truth applies to knowledge and knowledge alone. What 
we call agreement with facts by practical experience is but the 
agreement of previous knowledge with later knowledge; for ob- 
jective facts never come to us directly, they are always taken 
on the evidence of knowledge, and they have no other certainty 
than what is bestowed on them by knowledge. There arise in- 
deed different kinds of knowledge revealing different things, but 
these latter do not on that account generate the former, for this 
is never experienced; we are never aware of any objective fact 
before it is revealed by knowledge. Why knowledge makes 
different kinds of revelations is indeed more than we can say, for 
experience only shows that knowledge reveals objective facts and 
not why it does so. The rise of knowledge is never perceived by 
us to be dependent on any objective fact, for all objective facts 
are dependent on it for its revelation or illumination. This is 
what is said to be the self-validity (svatah-pramanya) of know- 
ledge in its production (wépatti). As soon as knowledge is pro- 
duced, objects are revealed to us; there is no intermediate link 
betweer. the rise of knowledge and the revelation of objects on 
which ::nowledge depends for producing its action of revealing 
or illuminating them. Thus knowledge is not only independent 
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of anything else in its own rise but in its own action as well 
(svakāryakaraņe svatah pramanyam Jfanasya) Whenever there 
is any knowledge it carries with it the impression that it is 
certain and valid, and we are naturally thus prompted to work 
(pravriti) according to its direction. There is no indecision in 
our mind at the time of the rise of knowledge as to the correct- 
ness of knowledge; but just as knowledge rises, it carries with 
it the certainty of its revelation, presence, or action. But in cases 
of illusory perception other perceptions or cognitions dawn which 
carry with them the notion that our original knowledge was not 
valid. Thus though the invalidity of any knowledge may appear 
to us by later experience, and in accordance with which we 
reject our former knowledge, yet when the knowledge first revealed 
itself to us it carried with it the conviction of certainty which 
goaded us on to work according to its indication. Whenever a man 
works according to his knowledge, he does so with the conviction 
that his knowledge is valid,and not in a passive or uncertaintemper 
of mind. This is what Mimamsa means when it says that the 
validity of knowledge appears immediately with its rise, though 
its invalidity may be derived from later experience or some other 
data ( /anasya pramanyam svatah apramanyam paratah). Know- 
ledge attained is proved invalid when later on a contradictory 
experience (dādkakajitāna) comes in or when our organs etc. are 
known to be faulty and defective (karanadosajiana). It is from 
these that knowledge appearing as valid is invalidated; when 
we take all necessary care to look for these and yet find them 
not, we must think that they do not exist. Thus the validity of 
knowledge certified at the moment of its production need not 
be doubted unnecessarily when even after enquiry we do not find 
any defect in sense or any contradiction in later experience. All 
knowledge except memory is thus regarded as valid independently 
by itself as a general rule, unless it is invalidated later on. Memory 
is excluded because the phenomenon of memory depends upon 
a previous experience, and its existing latent impressions, and 
cannot thus be regarded as arising independently by itself. 


The place of sense organs in perception. 
We have just said that knowledge arises by itself and that it 
could not have been generated by sense-contact. If this be so, 
the diversity of perceptions is however left unexplained. But in 
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face of the Nyaya philosophy explaining all perceptions on the 
ground of diverse sense-contact the Mimamsa probably could not 
afford to remain silent on such an important point. It therefore 
accepted the Nyaya view of sense-contact as a condition of know- 
ledge with slight modifications, and yet held their doctrine of 
svatah-pramanya. It does not appear to have been conscious of 
a conflict between these two different principles of the production 
of knowledge. Evidently the point of view from which it looked 
at it was that the fact that there were the senses and contacts 
of them with the objects, or such special capacities in them by 
virtue of which the things could be perceived, was with us a 
matter of inference. Their actions in producing the knowledge 
are never experienced at the time of the rise of knowledge, but 
when the knowledge arises we argue that such and such senses 
must have acted. The only case where knowledge is found to 
be dependent on anything else seems to be the case where one 
knowledge is found to depend on a previous experience or know- 
ledge as in the case of memory. In other cases the dependence 
of the rise of knowledge on anything else cannot be felt, for the 
physical collocations conditioning knowledge are not felt to be 
operating before the rise of knowledge, and these are only in- 
ferred later on in accordance with the nature and characteristic 
of knowledge. We always have our first start in knowledge 
which is directly experienced from which we may proceed later 
on to the operation and nature of objective facts in relation to it. 
Thus it is that though contact of the senses with the objects 
may later on be imagined to be the conditioning factor, yet the 
rise of knowledge as well as our notion of its validity strikes us 
as original, underived, immediate, and first-hand. 

Prabhakara gives us a sketch as to how the existence of 
the senses may be inferred. Thus our cognitions of objects are 
phenomena which are not all the same, and do not happen always 
in the same manner, for these vary differently at different moments ; 
the cognitions of course take place in the soul which may thus 

be regarded as the material cause (samavāyikāraņa); but there 
must be some such movements or other specific associations 
(asamavāyikāraņa) which render the production of this or 
that specific cognition possible. The immaterial causes subsist 
either in the cause of the material cause (eg. in the case of the 
colouring of a white piece of cloth, the colour of the yarns which 
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is the cause of the colour in the cloth subsists in the yarns which 
form the material cause of the cloth) or in the material cause it- 
self (e.g. in the case of a new form of smell being produced in a 
substance by fire-contact, this contact, which is the immaterial 
cause of the smell, subsists in that substance itself which is put 
in the fire and which the smell is produced). The soul is 
eternal and has no other cause, and it has to be assumed that 
the immaterial cause required for the rise of a cognition must 
inhere in the soul, and hence must be a quality. Then again 
accepting the Nyāya conclusions we know that the rise of qualities 
in an eternal thing can only take place by contact with some 
other substances. Now cognition being a quality which the soul 
acquires would naturally require the contact of such substances. 
Since there is nothing to show that such substances inhere in 
other substances they are also to be taken as eternal. There are 
three eternal substances, time, space, and atoms. But time and 
space being all-pervasive the soul is always in contact with them. 
Contact with these therefore cannot explain the occasional rise 
of different cognitions. This contact must then be of some kind 
of atom which resides in the body ensouled by the cognizing soul. 
This atom may be called manas (mind). This manas alone by 
itself brings about cognitions, pleasure, pain, desire, aversion, 
effort, etc. The manas however by itself is found to be devoid 
of any such qualities as colour, smell, etc., and as such cannot 
lead the soul to experience or cognize these qualities; hence 
it stands in need of such other organs as may be characterized 
by these qualities; for the cognition of colour, the mind will 
need the aid of an organ of which colour is the characteristic 
quality; for the cognition of smell, an organ having the odorous 
characteristic and so on with touch, taste, vision. Now we know 
that the organ which has colour for its distinctive feature must 
be one composed of tejas or light, as colour is a feature of light, 
and this proves the existence of the organ, the eye—for the cogni- 
tion of colour; in a similar manner the existence of the earthly 
organ (organ of smell), the aqueous organ (organ of taste), the 
ākāšic organ (organ of sound) and the airy organ (organ of 
touch) may be demonstrated. But without manas none of these 
organs is found to be effective. Four necessary contacts have 
to be admitted, (1) of the sense organs with the object, (2) of the 
sense organs with the qualities of the object, (3) of the manas 
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with the sense organs, and (4) of the manas with the soul. The 
objects of perception are of three kinds, (1) substances, (2) qualities, 
(3) jati or class. The material substances are tangible objects of 
earth, fire, water, air in large dimensions (for in their fine atomic 
states they cannot be perceived). The qualities are colour, taste, 
smell, touch, number, dimension, separateness, conjunction, dis- 
junction, priority, posteriority, pleasure, pain, desire, aversion, and 
effort}. 

It may not be out of place here to mention in conclusion that 
Kumārila Bhatta was rather undecided as to the nature of the 
senses or of their contact with the objects. Thus he says that 
the senses may be conceived either as certain functions or 
activities, or as entities having the capacity of revealing things 
without coming into actual contact with them, or that they might 
be entities which actually come in contact with their objects’, and 
he prefers this last view as being more satisfactory. 


Indeterminate and determinate perception. 


There are two kinds of perception in two stages, the first 
stage is called xžrvikalpa (indeterminate) and the second savikalpa 
(determinate). The nirvikalpa perception of a thing is its per- 
ception at the first moment of the association of the senses and 
their objects. Thus Kumārila says that the cognition that appears 
first is a mere @/ocana or simple perception, called non-determinate 
pertaining to the object itself pure and simple, and resembling 
the cognitions that the new-born infant has of things around 
himself. In this cognition neither the genus nor the differentia is 
presented to consciousness; all that is present there is the 
individual wherein these two subsist. This view of indeterminate 
perception may seem in some sense to resemble the Buddhist 
view which defines it as being merely the specific individuality 
(svalaksaņa) and regards it as being the only valid element in 
perception, whereas all the rest are conceived as being imaginary 


1 See Prakaranapancika, PP- 52 etc., and Dr Gangānātha Jha’s Prabhakarami- 

mamsa, Pp. 35 etc. 

2 Slokavarttika, see Pratyaksasūtra, 40 etc,, and Vyāyaratnāžara on it. It may be 
noted in this connection that Sāmkhya-Yoga did not think like Nyāya that the senses 
actually went out to meet the objects (Zrapyakaritua) but held that there was a special 
kind of functioning (vz7/z) by virtue of which the senses could grasp even such distant 
objects as the sun and the stars. It is the functioning of the sense that reached the 
objects, The nature of this vrtti is not further clearly explained and Pārthasārathi objects 

to it as being almost a different category (tattvāntara). 
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impositions. But both Kumārila and Prabhākara think that both 
the genus and the differentia are perceived in the indeterminate 
stage, but these do not manifest themselves to us only because 
we do not remember the other things in relation to which, or in 
contrast to which, the percept has to show its character as genus or 
differentia; a thing can be cognized as an “individual” only in 
comparison with other things from which it differs in certain well- 
defined characters; and it can be apprehended as belonging to a 
class only when it is found to possess certain characteristic features 
in common with some other things; so we see that as other things 
are not presented to consciousness through memory, the percept 
at the indeterminate stage cannot be fully apprehended as an 
individual belonging to a class, though the data constituting the 
characteristic of the thing as a genus and its differentia are per- 
ceived at the indeterminate stage’. So long as other things are not 
remembered these data cannot manifest themselves properly, and 
hence the perception of the thing remains indeterminate at the first 
stage of perception. At the second stage the self by its past im- 
pressions brings the present perception in relation to past ones 
and realizes its character as involving universal and particular. It 
is thus apparent that the difference between the indeterminate 
and the determinate perception is this, that in the latter case 
memory of other things creeps in, but this association of memory 
in the determinate perception refers to those other objects of 
memory and not to the percept. It is also held that though the 
determinate perception is based upon the indeterminate one, yet 
since the former also apprehends certain such factors as did not 
enter into the indeterminate perception, it is to be regarded as 
a valid cognition. Kumārila also agrees with Prabhakara in 
holding both the indeterminate and the determinate perception 
valid?. 


Some Ontological Problems connected with the 
Doctrine of Perception. 

The perception of the class ( jāti) of a percept in relation to 
other things may thus be regarded in the main as a difference 
between determinate and indeterminate perceptions. The pro- 
blems of jāti and avayavāvayavī (part and whole notion) were 


1 Compare this with the Vaisesika view as int preted by Sridhara. 
2 See Prakaraņapaficikā and Šāstradīpikā. 
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the subjects of hot dispute in Indian philosophy. Before enter- 
ing into discussion about jati, Prabhakara first introduced the 
problem of avayava (part) and avayavi (whole). He argues as 
an exponent of svatah-pramanyavada that the proof of the true 
existence of anything must ultimately rest on our own con- 
sciousness, and what is distinctly recognized in consciousness 
must be admitted to have its existence established. Following 
this canon Prabhakara says that gross objects as a whole exist, 
since they are so perceived. The subtle atoms are the material 
cause and their connection (samyoga) is the immaterial cause 
(asamavayikarana), and it is the latter which renders the whole 
altogether different from the parts of which it is composed ; and 
it is not necessary that all the parts should be perceived before the 
whole is perceived. Kumarila holds that it is due to the point of 
view from which we look at a thing that we call it a separate 
whole or only a conglomeration of parts. In reality they are iden- 
tical, but when we lay stress on the notion of parts, the thing 
appears to be a conglomeration of them, and when we look at it 
from the point of view of the unity appearing as a whole, the thing 
appears to be a whole of which there are parts (see S/o£avartti£a, 
Vanavaday. 

Jati, though incorporating the idea of having many units within 
one, is different from the conception of whole in this, that it resides 
in its entirety in each individual constituting that jati (vyāsajya- 


1 According to Sāmkhya-Yoga a thing is regarded as the unity of the universal and 
the particular (samnyavifejasamudayo dravyam, Vyāsabkāsya, 111. 44); for there is no 
other separate entity which is different from them both in which they would inhere 
as Nyāya holds. Conglomerations can be of two kinds, namely those in which the parts 
exist ata distance from oneanother (e.g. a forest), and those in which they exist close to- 
gether (nirantarā hi tadavayavaA), and it is this latter combination (zyutasiddhāvayava) 
which is called a dravya, but here also there is no separate whole distinct from the parts ; 
it is the parts connected in a particular way and having no perceptible space between 
them that is called a thing or a whole. The Buddhists as Paņditāšoka has shown did 
not believe in any whole (avayavī); it is the atoms which in connection with one 
another appeared as a whole occupying space (Jaramanava eva ht pararūpadešapari- 

hāreņoiģannāļ parasparasahita avabhāsamūnā dešavitānavanto bhavanti). The whole 
is thus a mereappearance and nota reality (see «Avayavintrākaraņa, Six Buddhist Nyāya 
Tracts). Nyaya however held that the atoms were partless (zravayava) and hence it 
would be wrong to say that when we see an object we see the atoms. The existence 
of a whole as different from the parts which belong to it is directly experienced and 
there is no valid reason against it: 

“ adustakaranodbhitamanavirbhitabadhakam 
asandigdarīca vijhanam katham mithyeti katkyate.” 


Nyāyamatījarī, pp. 550 ff. 
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urtit), but the establishment of the existence of wholes refutes the 
argument that jati should be denied, because it involves the concep- 
tion of a whole (class) consisting of many parts (individuals). The 
class character or jati exists because it is distinctly perceived by 
us in the individuals included in any particular class, It is eternal 
in the sense that it continues to exist in other individuals, even 
when one of the individuals ceases to exist. When a new in- 
dividual of that class (e.g. cow class) comes into being, a new 
relation of inherence is generated by which the individual is 
brought into relation with the class-character existing in other 
individuals; for inherence (samavaya) according to Prabhakara 
is not an eternal entity but an entity which is both produced 
and not produced according as the thing in which it exists is 
non-eternal or eternal, and it is not regarded as one as Nyaya 
holds, but as many, according as there is the infinite number of 
things in which it exists. When any individual is destroyed, the 
class-character does not go elsewhere, nor subsist in that in- 
dividual, nor is itself destroyed, but it is only the inherence of 
class-character with that individual that ceases to exist. With 
the destruction of an individual or its production it is a new 
relation of inherence that is destroyed or produced. But the class- 
character or jati has no separate existence apart from the indivi- 
duals as Nyāya supposes. Apprehension of jāti is essentially 
the apprehension of the class-character of a thing in relation to 
other similar things of that class by the perception of the common 
characteristics. But Prabhakara would not admit the existence of 
a highest genus satta (being) as acknowledged by Nyāya. He 
argues that the existence of class-character is apprehended be- 
cause we find that the individuals of a class possess some common 
characteristic possessed by all the heterogeneous and disparate 
things of the world as can give rise to the conception of a separate 
jati as satta, as demanded by the naiyayikas. That all things are 
said to be sat (existing) is more or less a word or a name without 
the corresponding apprehension of a common quality. Our ex- 
perience always gives us concrete existing individuals, but we 
can never experience such a highest genus as pure existence or 
being, as it has no concrete form which may be perceived. When 
we speak of a thing as saz, we do not mean that it is possessed 
of any such class-characters as satta (being); what we mean 
is simply that the individual has its specific existence or svart- 
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pasatia, Thus the Nyàya view of perception as taking only the 
thing in its pure being apart from qualities, etc. (sexmatra-visayam 
pratyaksam) is made untenable by Prabhakara, as according to 
him the thing is perceived direct with all its qualities. According 
to Kumārila however jati is not something different from the 
individuals comprehended by it and it is directly perceived. 
Kumārila's view of jāti is thus similar to that held by Sāmkhya, 
namely that when we look at an individual from one point of 
view (jatias identical with the individual), it is the individual that 
lays its stress upon our consciousness and the notion of jāti be- 
comes latent, but when we look at it from another point of view 
(the individual as identical with jati) it is the jati which presents 
itself to consciousness, and the aspect as individual becomes latent. 
The apprehension as jati or as individual is thus only a matter 
of different points of view or angles of vision from which we look 
atathing. Quite in harmony with the conception of jāti, Kumārila 
holds that the relation of inherence is not anything which is dis- 
tinct from the things themselves in which it is supposed to exist, 
but only a particular aspect or phase of the things themselves 
(Slokavarttika, Pratyaksasūira, 149, 150, abhedat samavāyo'stu 
svarūtam dharmadharminoh), Kumārila agrees with Prabhakara 
that jati is perceived by the senses (tatraikabuddhinirgrahya 
Jatirindriyagocara). 

It is not out of place to mention that on the evidence of 
Prabhākara we find that the category of višesa admitted by the 
Kanada school is not accepted as a separate category by the 
Mimamsa on the ground that the differentiation of eternal 
things from one another, for which the category of visesa is 
admitted, may very well be effected on the basis of the ordinary 
qualities of these things. The quality of prthaktva or specific 
differences in atoms, as inferred by the difference of things they 
constitute, can very well serve the purposes of visesa. 


The nature of knowledge. 


All knowledge involves the knower, the known object, and the 
knowledge at the same identical moment. All knowledge whether 
perceptual, inferential or of any other kind must necessarily reveal 
the self or the knower directly. Thus as in all knowledge the self 
is directly and immediately perceived, all knowledge may be re- 

garded as perception from the point of view of self. The division 
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of the pramāņas as pratyaksa (perception), anumāna (inference), 
etc. is from the point of view of the objects of knowledge with 
reference to the varying modes in which they are brought within 
the purviewof knowledge. Theselfitselfhowever has no illumining 
or revealing powers, for then even in deep sleep we could have 
knowledge, for the self is present even then, as is proved by the 
remembrance of dreams. It is knowledge (samvid) that reveals 
by its very appearance both the self, the knower, and the objects. 
It is generally argued against the self-illuminative character of 
knowledge that all cognitions are of the forms of the objects they 
are said to reveal; and if they have the same form we may rather 
say that they have the same identical reality too. The Mimamsa 
answer to these objections is this, that if the cognition and the 
cognized were not different from one another, they could not 
have been felt as such, and we could not have felt that it is 
by cognition that we apprehend the cognized objects. The 
cognition (samvedana) of a person simply means that such a 
special kind of quality (dharma) has been manifested in the 
self by virtue of which his active operation with reference to 
a certain object is favoured or determined, and the object of cog- 
nition is that with reference to which the active operation of the 
self has been induced. Cognitions are not indeed absolutely form- 
less, for they have the cognitional character by which things are 
illumined and manifested. Cognition has no other character than 
this, that it illumines and reveals objects. The things only are 
believed to have forms and only such forms as knowledge reveal 
to us about them. Even the dream cognition is with reference to 
objects that were perceived previously, and of which the im- 

pressions were left in the mind and were aroused by the 

unseen agency (aZrsí2). Dream cognition is thus only a kind of 
remembrance of that which was previously experienced. Only 

such of the impressions of cognized objects are roused in dreams 

as can beget just that amount of pleasurable or painful experience, 

in accordance with the operation of adrsta, as the person deserves 

to have in accordance with his previous merit or demerit. 

The Prabhākara Mīmāmsā, in refuting the arguments of those 
who hold that our cognitions of objects are themselves cognized 
by some other cognition, says that this is not possible, since we 
do not experience any such double cognition and also because it 
would lead us to a regressus ad infinitum, for if a second cognition 
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is necessary to interpret the first, then that would require a third 
and so on. Ifa cognition could be the object of another cognition, 
then it could not be self-valid. The cognition is not of course un- 
known to us, but that is of course because it is self-cognized, and 
reveals itself to us the moment it reveals its objects. From the 
illumination of objects also we can infer the presence of this self- 
cognizing knowledge. But it is only its presence that is inferred 
and not the cognition itself, for inference can only indicate the 
presence of an object and not in the form in which it can be 
apprehended by perception (pratyaksa). Prabhakara draws a 
subtle distinction between perceptuality (samvedyatva) and being 
object of knowledge (prameyatua). A thing can only be appre- 
hended (samvedyate) by perception, whereas inference can only 
indicate the presence of an object without apprehending the 
object itself. Our cognition cannot be apprehended by any other 
cognition. Inference can only indicate the presence or existence 
of knowledge but cannot apprehend the cognition itself?. 

Kumārila also agrees with Prabhākara in holding that per- 
ception is never the object of another perception and that it ends 
in the direct apprehensibility of the object of perception. But he 
says that every perception involves a relationship between the 
perceiver and the perceived, wherein the perceiver behaves as 
the agent whose activity in grasping the object is known as cog- 
nition. This is indeed different from the Prabhakara view, that 
in one manifestation of knowledge the knower, the known, and 
the knowledge, are simultaneously illuminated (the doctrine of 
triputipratyaksa)?. 


The Psychology of Illusion. 


The question however arises that if all apprehensions are 
valid, how are we to account for illusory perceptions which cannot 
be regarded as valid? The problem of illusory perception and 
its psychology is a very favourite topic of discussion in Indian 
Philosophy. Omitting the theory of illusion o: the Jains called 
satkhyāti which we have described before, and of the Vedantists, 

which we shall describe in the next chapter, there are three 
different theories of illusion, viz. (1) ātmakhyātt, (2) viģarītakhyāti 
or anyathākhyātt, and (3) akhyati of the Mīmāmsā school. The 


1 See Prabkūkaramīmāmsā, by Dr Ganganatha Jha. 
2 loc. cit. pp. 26—28. 
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viparītākhyāti or anyathākhyāti theory of illusion is accepted by 
the Nyāya, Vaisesika and the Yoga, the ākhyāti theory by 
Mīmāmsā and Samkhya and the ātmakhyāti by the Buddhists. 

The commonest example of illusion in Indian philosophy is 
the illusory appearance of a piece of broken conch-shell as a piece 
of silver. That such an illusion occurs isa fact which is experienced 
by all and agreed to by all. The differences of view are with regard 
to its cause or its psychology. The idealistic Buddhists who deny 
the existence of the external world and think that there are only 
the forms of knowledge, generated by the accumulated karma of 
past lives, hold that just as in the case of a correct perception, so 
also in the case of illusory perception it is the flow of knowledge 
which must be held responsible. The flow of knowledge on account 
of the peculiarities of its own collocating conditions generates 
sometimes what we call right perception and sometimes wrong 
perception or illusion. On this view nothing depends upon the so- 
called external data. For they do not exist, and even if they did 
exist, why should the same data sometimes bring about the right 
perception and sometimes the illusion? The flow of knowledge 
creates both the percept and the perceiver and unites them. This 
is true both in the case of correct perception and illusory ‘per- 
ception. Nyaya objects to the above view, and says that if 
knowledge irrespective of any external condition imposes upon 
itself the knower and the illusory percept, then the perception 
ought to be of the form “I am silver” and not “this is silver.” 
Moreover this theory stands refuted, as it is based upon a false 
hypothesis that it is the inner knowledge which appears as coming 
from outside and that the external as such does not exist. 

The viparitakhyati or the anyathakhyati theory supposes that 
the illusion takes place because on account of malobservation we 
do not note the peculiar traits of the conch-shell as distinguished 
from the silver, and at the same time by the glow etc. of the 
conch-shell unconsciously the silver which I had seen elsewhere 
is remembered and the object before me is taken as silver. In 
illusion the object before us with which our eye is associated is 
not conch-shell, for the traits peculiar to it not being grasped, it 
is merely an object. The silver is not utterly non-existent, for it 
exists elsewhere and it is the memory of it as experienced before 
that creates confusion and leads us to think of the conch-shell as 
silver. This school agrees with the akhyati school that the fact 

D. 25 
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that I remember silver is not taken note of at the time of 
illusion. But it holds that the mere non-distinction is not enough 
to account for the phenomenon of illusion, for there is a definite 
positive aspect associated with it, viz. the false identification of 
silver (seen elsewhere) with the conch-shell before us. 
The akhyati theory of Mimamsa holds that since the special 
peculiarities of the conch-shell are not noticed, it is erroneous 
to say that we identify or cognize positively the conch-shell as 
the silver (perceived elsewhere), for the conch-shell is not cog- 
nized at all. What happens here is simply this, that only the 
features common to conch-shell and silver being noticed, the per- 
ceiver fails to apprehend the difference between these two things, 
and this gives rise to the cognition of silver. Owing to a certain 
weakness of the mind the remembrance of silver roused by the 
common features of the conch-shell and silver is not apprehended, 
and the fact that it is only a memory of silver seen in some past 
time that has appeared before him is not perceived; and it is as 
a result of this non-apprehension of the difference between the 
silver remembered and the present conch-shell that the illusion 
takes place. Thus, though the illusory perception partakes of a 
dual character of remembrance and apprehension, and as such is 
different from the ordinary valid perception (which is wholly a 
matter of direct apprehension) of real silver before us, yet as the 
difference between the remembrance of silver and the sight of 
the présent object is not apprehended, the illusory perception 
appears at the moment of its production to be as valid as a real 
valid perception. Both give rise to the same kind of activity on 
the part of the agent, for in illusory perception the perceiver 
would be as eager to stoop and pick up the thing as in the case 
ofa real perception. Kumarila agrees with this view as expounded 
by Prabhākara, and further says that the illusory judgment is as 
valid to the cognizor at the time that he has the cognition as any 
real judgment could be. If subsequent experience rejects it, that 
does not matter, for it is admitted in Mimamsa that when later 
experience finds out the defects of any perception it can invalidate 
the original perception which was self-valid at the time of its 
production’. It is easy to see that the Mimamsa had to adopt 
this view of illusion to maintain the doctrine that all cognition 
at the moment of its production is valid. The akhyati theory 
1 See Prakaraņapaikcikā, Sastradipika, and Stokavirttika, sūtra 2. 
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tries to establish the view that the illusion is not due to any 
positive wrong knowledge, but to a mere negative factor of non- 
apprehension due to certain weakness of mind. So it is that 
though illusion is the result, yet the cognition so far as it is cog- 
nition, is made up of two elements, the present perception and 
memory, both of which are true so far as they are individually 
present to us, and the cognition itself has all the characteristics of 
any other valid knowledge, for the mark of the validity of a cogni- 
tion is its power to prompt us to action. In doubtful cognitions also, 
as in the case “Is this a post or a man?” what is actually perceived 
is some tall object and thus far it is valid too. But when this 
perception gives rise to two different kinds of remembrance (of 
the pillar and the man), doubt comes in. So the element of ap- 
prehension involved in doubtful cognitions should be regarded 
as self-valid as any other cognition. 


Inference. 


Sabara says that when a certain fixed or permanent relation 
has been kriown to exist between two things, we can have the 
idea of one thing when the other one is perceived, and this kind 
of knowledge is called inference. Kumarila on the basis of this 
tries to show that inference is only possible when we notice 
that in a large number of cases two things (e.g. smoke and fire) 
subsist together in a third thing (e.g. kitchen, etc.) in some inde- 
pendent relation, i.e. when their coexistence does not depend 
upon any other eliminable condition or factor. It is also neces- 
sary that the two things (smoke and fire) coexisting in a third 
thing should be so experienced that all cases of the existence of 
one thing should also be cases involving the existence of the 
other, but the cases of the existence of one thing (eg. fire), 
though including all the cases of the existence of the other 
(smoke), may have yet a more extensive sphere where the latter 
(smoke) may not exist. When oncea permanent relation, whether 
it be a case of coexistence (as in the case of the contiguity of 
the constellation of Krttika with Rohini, where, by the rise of the 


` former the early rise of the latter may be inferred), or a case of 


identity (as in the relation between a genus and its species), or 
a case of cause and effect or otherwise between two things and 
a third thing which had been apprehended in a large number of 
cases, is perceived, they fuse together in the mind as forming 
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one whole, and as a result of that when the existence of the 
one (eg. smoke) in a thing (hill) is noticed, we can infer the 
existence of the thing (hill) with its counterpart (fire). In all 
such cases the thing (eg. fire) which has a sphere extending 
beyond that in which the other (e.g. smoke) can exist is called 
gamya or vyapaka and the other (e.g. smoke) vyāpya or gamaka 
„and it is only by the presence of gamaka in a thing (e.g. hill, 
the paksa) that the other counterpart the gamya (fire) may be 
inferred. The general proposition, universal coexistence of the 
gamaka with the gamya (e.g. wherever there is smoke there is 
fire) cannot be the cause of inference, for it is itself a case 
of inference. Inference involves the memory of a permanent 
relation subsisting between two things (e.g. smoke and fire) in a 
third thing (e.g. kitchen); but the third thing is remembered only 
in a general way that the coexisting things must have a place 
where they are found associated. It is by virtue of such a memory 
that the direct perception of a basis (e.g. hill) with the gamaka 
thing (e.g. smoke) in it would naturally bring to my mind that 
the same basis (hill) must contain the gamya (i.e. fire) also. 
Every case of inference thus proceeds directly from a perception 
and not from any universal general proposition. Kumarila holds 
that the inference gives us the minor as associated with the major 
and not of the major elone, i.e. of the fiery mountain and not of 
fire. Thus inference gives us a new knowledge, for though it was 
known in a general way that the possessor of smoke is the pos- 
sessor of fire, yet the case of the mountain was not anticipated 
and the inference of the fiery mountain is thus a distinctly new 
knowledge (deSakaladhikyadyuktamagrhitagrahituam anumana- 
sya, Nyayaratnakara, p. 363). It should also be noted that in 
forming the notion of the permanent relation between two things, 
a third thing in which these two subsist is always remembered 
and for the conception of this permanent relation it is enough 
that in the large number of cases where the concomitance was 
noted there was no knowledge of any case where the concomit- 
ance failed, and it is not indispensable that the negative instances 
in which the absence of the gamya or vyapaka was marked by an 


1 It is important to note that it is not unlikely that Kumarila was indebted to 
Dinnāga for this; for Dinnāga's main contention is that “it is not fire, nor the con- 
nection between it and the hill, but it is the fiery hill that is inferred” for otherwise 
inference would give us no new knowledge (see Vidyābhūsaņa's Zzdian Logic, p. 87 
and Zatparyatikd, p. 120. 
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absence of the gamaka or vyāpya, should also be noted, for a 
knowledge of such a negative relation is not indispensable for 
the forming of the notion of the permanent relation. The ex- 
perience of a large number of particular cases in which any two 
things were found to coexist together in another thing in some 
relation associated with the non-perception of any case of failure 
creates an expectancy in us of inferring the presence of the 
gamya in that thing in which the gamaka is perceived to exist 
in exactly the same relation. In those cases where the circle of 
the existence of the gamya coincides with the circle of the exist- 
ence of the gamaka, each of them becomes a gamaka for the other. 
It is clear that this form of inference not only includes all cases 
of cause and effect, of genus and species but also all cases of 
coexistence as well. 

The question arises that if no inference is possible without 
a memory of the permanent relation, is not the self-validity 
of inference destroyed on that account, for memory is not re- 
garded as self-valid. To this Kumarila's answer is that memory 
is not invalid, but it has not the status of pramāņa, as it does 
not bring to us a new knowledge. But inference involves the 
acquirement of a new knowledge in this, that though the coex- 
istence of two things in another was known in a number of cases, 
yet in the present case a new case of the existence of the gamya 
in a thing is known from the perception of the existence of the 
gamaka and this knowledge is gained by a means which is not 
perception, for it is only the gamaka that is seen and not the 
gamya. If the gamya is also seen it is no inference at all. 

As regards the number of propositions necessary for the ex- 
plicit statement of the process of inference for convincing others 
( pararthanumana) both Kumārila and Prabhakara hold that three 
premisses are quite sufficient for inference. Thus the first three 
premisses pratijfia, hetu and drstanta may quite serve the purpose 
of an anumāna. 

There are two kinds of anumāna according to Kumarila 
viz. pratyaksatodrstasambandha and sāmānyatodrstasambandha. 
The former is that kind of inference where the permanent 


1 Kumārila strongly opposes a Buddhist view that concomitance (vyāfti) is ascer- 
tained only by the negative instances and not by the positive ones. : 

2 * fasmüdanavagate pi sarvatranvaye sarvatasca uyatireke bahufah sākiiyāvagama- 
mātrādeva vyabhicárüdaríanasanáthadanumànotpattirangikartavyyah." Nyāyaratnā- 


kara, p. 288. 
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relation between two concrete things, as in the case of smoke and 
fire, has been noticed. The latter is that kind of inference where 
the permanent relation is observed not between two concrete 
things but between two general notions, as in the case of move- 
ment and change of place, e.g. the perceived cases where there is 
change of place there is also motion involved with it; so from the 
change of place of the sun its motion is inferred and it is held 
that this general notion is directly perceived like all universals?. 
Prabhakara recognizes the need of forming the notion of the 
permanent relation, but he does not lay any stress on the fact 
that this permanent relation between two things (fire and smoke) 
is taken in connection with a third thing in which they both 
subsist. He says that the notion of the permanent relation be- 
tween two things is the main point, whereas in all other associa- 
tions of time and place the things in which these two subsist 
together are taken only as adjuncts to qualify the two things 
(eg. ireand smoke). Itisalso necessary to recognize the fact that 
though the concomitance of smoke in fire is only conditional, the 
concomitance of the fire in smoke is unconditional and abso- 
lute?. When such a conviction is firmly rooted in the mind that 
the concept of the presence of smoke involves the concept of the 
presence of fire, the inference of fire is made as soon as any 
smoke is seen. Prabhakara counts separately the fallacies of the 
minor (paksabhasa), of the enunciation (pratijnabhasa) and of 
the example (drstantabhasa) along with the fallacies of the middle 
and this seems to indicate that the Mīmāmsā logic was not alto- 
gether free from Buddhist influence. The cognition of smoke 
includes within itself the cognition of fire also, and thus there 
would be nothing left unknown to be cognized by the inferential 
cognition. But this objection has little force with Prabhakara, 
for he does not admit that a pramana should necessarily bring 
us any new knowledge, for pramana is simply defined as “appre- 
hension.” So though the inferential cognition always pertains to 
things already known it is yet regarded by him as a pramāņa, 
since it is in any case no doubt an apprehension. 


1 See Slokavérttika, Nyéyaratnakara, Sastradipika, Yu£tisnehapürani, Siddhan- 
tacandriké on anumāna. 

? On the subject of the means of assuring oneself that there is no condition (upadhi) 
which may vitiate the inference, Prabhakara has nothing new to tell us. He says that 
where even after careful enquiry in a large number of cases the condition cannot be 
discovered we must say that it does not exist (prayatnendnvisyamane aupidhikatva- 
zavagamát, see Prakaranapancika, p. 71). 
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Upamāna, Arthāpatti. 

Analogy (upamana) is accepted by Mīmāmsā in a sense which 
is different from that in which Nyāya took it. The man who 
has seen a cow (go) goes to the forest and sees a wild ox 
(gavaya), and apprehends the similarity of the gavaya with 
the go, and then cognizes the similarity of the go (which is not 
within the limits of his perception then) with the gavaya. The 
cognition of this similarity of the gavaya in the go, as it follows 
directly from the perception of the similarity of the go in the 
gavaya, is called upamana (analogy). It is regarded as a sepa- 
rate pramana, because by it we can apprehend the similarity 
existing in a thing which is not perceived at the moment. It is 
not mere remembrance, for at the time the go was seen the 
gavaya was not seen, and hence the similarity also was not seen, 
and what was not seen could not be remembered. The difference 
of Prabhākara and Kumārila on this point is that while the 
latter regards similarity as only a quality consisting in the fact 
of more than one object having the same set of qualities, the 
former regards it as a distinct category. 

Arthapatti (implication) is a new pramana which is admitted 
by the Mimamsa. Thus when we know that a person Devadatta 
is alive and perceive that he is not in the house, we cannot re- 
concile these two facts, viz. his remaining alive and his not being 
in the house without presuming his existence somewhere outside 
the house, and this method of cognizing the existence of Deva- 
datta outside the house is called arthapattz (presumption or 
implication). 

The exact psychological analysis of the mind in this artha- 
patti cognition is a matter on which Prabhākara and Kumārila 
disagree. Prabhākara holds that when a man knows that Deva- 
datta habitually resides in his house but yet does.not find him 
there, his knowledge that Devadatta is living (though acguired 
previously by some other means of proof) is made doübtful, and 
the cause of this doubt is that he does not find Devadatta at his 
house. The absence of Devadatta from the house is not the cause 
ofimplication, but it throws into doubt the very existenceof Deva- 
datta, and thus forces us to imagine that Devadatta must remain 
somewhere outside. That can only be found by implication, 
without the hypothesis of which the doubt cannot be removed. 
The mere absence of Devadatta from the house is not enough for 
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making the presumption that he is outside the house, for he 
might also be dead. But I know that Devadatta was living and 
also that he was not at home; this perception of his absence from 
home creates a doubt as regards my first knowledge that he is 
living, and it is for the removal of this doubt that there creeps in 
the presumption that he must be living somewhere else. The 
perception of the absence of Devadatta through the intermediate 
link of a doubt passes into the notion of a presumption that he 
must then remain somewhere else. In inference there is no ele- 
ment of doubt, for it is only when the smoke is perceived to exist 
beyond the least element of doubt that the inference of the fire 
is possible, but in presumption the perceived non-existence in the 
house leads to the presumption of an external existence only 
when it has thrown the fact of the man’s being alive into doubt 
and uncertainty?. 

Kumarila however objects to this explanation of Prabhakara, 
and says that if the fact that Devadatta is living is made doubt- 
ful by the absence of Devadatta at his house, then the doubt 
may as well be removed by the supposition that Devadatta is 
dead, for it does not follow that the doubt with regard to the life 
of Devadatta should necessarily be resolved by the supposition 
of his being outside the house. Doubt can only be removed 
when the cause or the root of doubt is removed, and it does not 
follow that because Devadatta is not in the house therefore he is 
living. If it was already known that Devadatta was living and his 
absence from the house creates the doubt, how then can the very 
fact which created the doubt remove the doubt? The cause of 
doubt cannot be the cause of its removal too. The real procedure 
of the presumption is quite the other way. The doubt about 
the life of Devadatta being removed by previous knowledge or 
by some other means, we may presume that he must be outside 
the house when he is found absent from the house. So there can- 
not be any doubt about the life of Devadatta. It is the certainty 
of his life associated with the perception of his absence from the 
house that leads us to the presumption of his external existence. 
There is an opposition between the life of Devadatta and his 

absence from the house, and the mind cannot come to rest without 

the presumption of his external existence. The mind oscillates 

between two contradictory poles both of which it accepts but 
1 See Prakaraņapafīcikā, PP- 113-115. 
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cannot reconcile, and as a result of that finds an outlet and a re- 
conciliation in the presumption that the existence of Devadatta 
must be found outside the house. 

Well then, if that be so, inference may as well be interpreted 
as presumption. For if we say that we know that wherever there 
is smoke there is fire, and then perceive that there is smoke 
in the hill, but no fire, then the existence of the smoke becomes 
irreconcilable, or the universal proposition of the concomitance 
of smoke with fire becomes false, and hence the presumption 
that there is fire in the hill. This would have been all right if 
the universal concomitance of smoke with fire could be known 
otherwise than by inference. But this is not so, for the concomit- 
ance was seen only in individual cases, and from that came the 
inference that wherever there is smoke there is fire. It cannot 
be said that the concomitance perceived in individual cases suf- 
fered any contradiction without the presumption of the universal 
proposition (wherever there is smoke there is fire); thus artha- 
patti is of no avail here and inference has to be accepted. Now 
when it is proved that there are cases where the purpose of in- 
ference cannot be served by arthapatti, the validity of inference 
as a means of proof becomes established. That being done we 
admit that the knowledge of the fire in the hill may come to us 
either by inference or by arthapatti. 

So inference also cannot serve the purpose of arthapatti, for 
in inference also it is the hetu (reason) which is known first, and 
later on from that the sādhya (what is to be proved); both of 
them however cannot be apprehended at the same moment, and 
it is exactly this that distinguishes arthāpatti from anumāna. 
For arthāpatti takes place where, without the presumption of 
Devadatta's external existence, the absence from the house of 
Devadatta who is living cannot be comprehended. If Devadatta is 
living he must exist inside or outside the house. The mind cannot 
swallow a contradiction,and hence without presuming the external 
existence of Devadatta even the perceived non-existence cannot 
be comprehended. It is thus that the contradiction is resolved by 
presuming his existence outside the house. Arthapatti is thus 
the result of arthanupapatti or the contradiction of the present 


perception with a previously acquired certain knowledge. 
It is by this arthapattipramana that we have to admit that 
there is a special potency in seeds by which they produce the 
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shoots, and that a special potency is believed to exist in sacrifices 
by which these can lead the sacrificer to Heaven or some such 
beneficent state of existence. 


Sabda pramāņa. 

Sabda or word is regarded as a separate means of proof by 
most of the recognized Indian systems of thought excepting the 
Jaina, Buddhist, Carvaka and Vaišesika. A discussion on this 
topic however has but little philosophical value and I have there- 
fore omitted to give any attention to it in connection with the 
Nyāya, and the Samkhya-Yoga systems. The validity and au- 
thority of the Vedas were acknowledged by all Hindu writers and 
they had wordy battles over it with the Buddhists who denied 
it. Some sought to establish this authority on the supposition 
that they were the word of God, while others, particularly the 
Mimamsists strove to prove that they were not written by any- 
one, and had no beginning in time nor end and were eternal. 
Their authority was not derived from the authority of any 
trustworthy person or God. Their words are valid in themselves. 
Evidently a discussion on these matters has but little value with 
us, though it was a very favourite theme of debate in the old 
days of India. It was in fact the most important subject for 
Mīmāmsā, for the Mimamsa sūtras were written for the purpose 
of laying down canons for a right interpretation of the Vedas. 
The slight extent to which it has dealt with its own epistemo- 
logical doctrines has been due solely to their laying the foun- 
dation of its structure of interpretative maxims, and not to 
writing philosophy for its own sake. It does not dwell so much 
upon salvation as other systems do, but seeks to serve as a 
rational compendium of maxims with the help of which the 
Vedas may be rightly understood and the sacrifices rightly per- 
formed. But a brief examination of the doctrine of word (Sabda) 
as a means of proof cannot be dispensed with in connection with 
Mīmāmsa as it is its very soul. 

Sabda (word) as a pramana means the knowledge that we 
get about things (not within the purview of our perception) from 
relevant sentences by understanding the meaning of the words of 
which they are made up. These sentences may be of two kinds, 
viz. those uttered by men and those which belong to the Vedas. 

The first becomes a valid means of knowledge when it is not 
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uttered by untrustworthy persons and the second is valid in 
itself. The meanings of words are of course known to us 
before, and cannot therefore be counted as a means of proof; 
but the meanings of sentences involving a knowledge of the 
relations of words cannot be known by any other acknowledged 
means of proof, and it is for this that we have to accept šabda 
as a separate means of proof. Even if it is admitted that the 
validity of any sentence may be inferred on the ground of its 
being uttered by a trustworthy person, yet that would not 
explain how we understand the meanings of sentences, for when 
even the name or person of a writer or speaker is not known, 
we have no difficulty in understanding the meaning of any 
sentence, 

Prabhakara thinks that all sounds are in the form of letters, 
. or are understandable as combinations of letters. The constituent 
letters of a word however cannot yield any meaning, and are 
thus to be regarded as elements of' auditory perception which 
serve as a means for understanding the meaning of a word. The 
reason of our apprehension of the meaning of any word is to be 
found in a separate potency existing in the letters by which the 
denotation of the word may be comprehended. The percep- 
tion of each letter-sound vanishes the moment it is uttered, but 
leaves behind an impression which combines with the impressions 
of the successively dying perceptions of letters, and this brings 
about the whole word which contains the potency of bringing 
about the comprehension of a certain meaning. If even on hearing 
a word the meaning cannot be comprehended, it has to be ad- 
mitted that the hearer lacks certain auxiliaries necessary for the 
purpose. As the potency of the word originates from the separate 
potencies of the letters, it has to be admitted that the latter is 
the direct cause of verbal cognition. Both Prabhakara and 
Kumarila agree on this point. 

Another peculiar doctrine expounded here is that all words 
have natural denotative powers by which they themselves out of 
their own nature refer to certain objects irrespective of their com- 
prehension or non-comprehension by the hearer. The hearer will 
not understand the meaning unless it is known to him that the 
word in question is expressive of such and such a meaning, 
but the word was all along competent to denote that meaning 
and it is the hearers knowledge of that fact that helps him to 
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understand the meaning of a word. Mimamsa does not think 
that the association of a particular meaning with a word is due 
to conventions among people who introduce and give meanings 
to the words! Words are thus acknowledged to be denotative 
of themselves. It is only about proper names that convention 
is admitted to be the cause of denotation. It is easy to see 
the bearing of this doctrine on the self-validity of the Vedic 
commandments, by the performance of which. such results would 
arise as could not have been predicted by any other person. 
Again all words are believed to be eternally existent; but though 
they are ever present some manifestive agency is required by 
which they are manifested to us. . This manifestive agency con- 
sists of the effort put forth by the man who pronounces the 
word. Nyaya thinks that this effort of pronouncing is the cause 
that produces the word while Mīmāmsā thinks that it only mani- 
fests to the hearer the ever-existing word. 
The process by which according to Prabhakara the meanings 
of words are acquired may be exemplified thus: a senior com- 
mands a junior to bring a cow and to bind a horse, and the 
child on noticing the action of the junior in obedience to the 
seniors commands comes to understand the meaning of “cow” 
and *horse Thus according to him the meanings of words can 
only be known from words occuring in injunctive sentences; he 
deduces from this the conclusion that words must denote:things 
only as related to the other factors of the injunction (anvztabhia- 
hana vada), and no word can be comprehended as having any 
denotation when taken apart from such a sentence. This doctrine 
holds that each word yields its meaning only as being generally 
related to other factors or only as a part of an injunctive sentence, 
thus the word gam accusative case of go (cow) means that it is 
intended that something is to be done with the cow or the bovine 
genus, and it appears only as connected with a specific kind of 
action, viz. bringing in the sentence gam anaya—bring the cow. 
Kumārila however thinks that words independently express 
separate meanings which are subsequently combined into a sen- 
tence expressing one connected idea (abhihitanvayavada). Thus 
in gam anaya, according to Kumārila, gam means the bovine 
class in the accusative character and ēnaya independently means 


1 According to Nyāya God created all words and associated them with their 
meanings. 
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bring; these two are then combined into the meaning “ bring the 
cow.” But on the former theory the word gam means that it is 
connected with some kind of action, and the particular sentence 
only shows what the special kind of action is, as in the above 
sentence it appears as associated with bringing, but it cannot 
have any meaning separately by itself. This theory of Kumarila 
which is also the Nyāya theory is called abhihitanvayavada'. 

Lastly according to Prabhākara it is only the Veda that can 
be called šabda-pramāņa, and only those sentences of it which 
contain injunctions (such as, perform this sacrifice in this way 
with these things). In all other cases the validity of words is 
only inferred on the ground of the trustworthy character of the 
speaker. But Kumārila considers the words of all trustworthy 
persons as $abda-pramana. 


The Pramāņa of Non-perception (anupalabdhi). 

In addition to the above pramanas Kumarila admits a fifth 
kind of pramāņa, viz. anupalabdhi for the perception of the non- 
existence of a thing. Kumārila argues that the non-existence of 
a thing (eg. there is no jug in this room) cannot be perceived 
by the senses, for there is nothing with which the senses could 
come into contact in order to perceive the non-existence. Some 
people prefer to explain this non- perception as a case of anumana. 
They say that wherever there is the existence of a visible object 
there is the vision of it by a perceiver. When there is no vision 
of a visible object, there is no existence ofitalso. But itis easy 
to see that such an inference presupposes the perception of want 
of vision and want of existence, but how these non-perceptions 
are to be accounted for is exactly the point to be solved. How 
can the perception of wantof vision orwantof existence begrasped? 
It is for this that we have to admit a separate mode of pramana 
namely anupalabdhi. 

All things exist in places either in a positive (sadripa) or in 
a negative relation (asadrūģa), and it is only in the former case 


1 See Prabhākaramīmāmsā by Dr Gaigānātha Jha and S. N. Dasgupta’s Study of. 
Patanjali, appendix. It may be noted in this connection that Mīmāmsā did not favour 
the Sphota doctrine of sound which consists in the belief that apart from the momentary 
sounds of letters composing a word, there was a complete word form which was mani- 
) but not created by the passing sounds of the syllables. The work of 


fested (sphota i 
the syllable sounds is only to project this word-manifestation. See Vacaspati's Zattva- 


bindu, Slokavarttika and Prakaranapancika. For the doctrine of anvitabhidhana see 
Salikanatha's Vakyarthamatrkavrtti. 
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that they come within the purview of the senses, while in the 
latter case the perception of the negative existence can only be 
had by a separate mode of the movement of the mind which we 
designate as a separate pramāņa as anupalabdhi. Prabhakara 
holds that non-perception of a visible object in a place is only the 
perception of the empty place, and that therefore there is no need 
of admitting a separate pramāņa as anupalabdhi. For what is 
meant by empty space? If it is necessary that for the perception 
of the non-existence of jug there should be absolutely empty 
space before us,.then if the place be occupied by a stone we ought 
not to perceive the non-existence of the jug, inasmuch as the 
place is not absolutely empty. If empty space is defined as that 
which is not associated with the jug, then the category of negation 
is practically admitted as a separate entity. If the perception of 
empty space is defined as the perception of space at the moment 
which we associated with a want of knowledge about the jug, then 
also want of knowledge as a separate entity has to be accepted, 
which amounts to the same thing as the admission of the want or 
negation of the jug. Whatever attempt may be made to explain 
the notion of negation by any positive conception, it will at best 
be an attempt to shift negation from the objective field to know- 
ledge, or in other words to substitute for the place of the external 
absence of a thing an associated want of knowledge about the 
thing (in spite of its being a visible object) and this naturally ends 
in failure, for negation as a separate category has to be admitted 
either in the field of knowledge or in the external world. Nega- 
tion or abhava as a separate category has anyhow to be admitted. 
It is said that at the first moment only the ground is seen without 
any knowledge of the jug or its negation, and then at the next 
moment comes the comprehension of the non-existence of the jug 
But this also means that the moment of the perception of the 
ground is associated with the want of knowledge of the jug or 
its negation. But this comes to the same thing as the admission 
of negation as a separate category, for what other meaning can 
there be in the perception of * only the ground” if it is not meant 
that it (the perception of the ground) is associated with or quali- 
fied by the want of knowledge of the jug? For the perception of 
the ground cannot generate the notion of the non-existence of 
the jug, since even where there is a jug the ground is perceived. 
The qualifying phrase that “only the ground is perceived ” be- 
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comes meaningless, if things whose presence is excluded are not 
specified as negative conditions qualifying the perception of the 
ground. And this would require that we had already the notion 
of negation in us, which appeared to us of itself in a special 
manner unaccountable by other means of proof. It should also 
be noted that non-perception of a sensible object generates the 
notion of negation immediately and not through other negations, 
and this is true not only of things of the present moment but also 
of the memory of past perceptions of non-existence, as when we 
remember that there was no jug here. Anupalabdhi is thus a 
separate pramana by which the absence or want of a sensible 
object—the negation of a thing—can be comprehended. 


Self, Salvation, God. 


Mimamsa has to accept the existence of soul, for without it 
who would perform the Vedic commandments, and what would 
be the meaning of those Vedic texts which speak of men as per- 
forming sacrifices and going to Heaven thereby? The soul is 
thus regarded as something entirely distinct from the body, the 
sense organs, and buddhi; it is eternal, omnipresent, and many, 
one in each body. Prabhakara thinks that it is manifested to us in 
all cognitions. Indeed he makes this also a proof for the existence 
of self as a separate entity from the body, for had it not been so, 
why should we have the notion of self-persistence in all our cog- 
nitions—even in those where there is no perception of the body? 
Kumārila however differs from Prabhakara about this analysis of 
the consciousness of self in our cognitions, and says that even 
though we may not have any notion of the parts of our body or 
their specific combination, yet the notion of ourselves as embodied 
beings always appears in all our cognitions. Moreover in our 
cognitions of external objects we are not always conscious of the 
self as the knower; so it is not correct to say that self is different 
from the body on the ground that the consciousness of self is 
present in all our cognitions, and that the body is not cognized in 
many of our cognitions. But the true reason for admitting that 
the self is different from the body is this, that movement or 
willing, knowledge, pleasure, pain, etc., cannot be attributed to 
the body, for though the body exists at death these cannot then be 
found. So it has to be admitted that they must belong to some 
other entity owing to the association with which the body ap- 
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pears to be endowed with movement etc. Moreover knowledge, 
feeling, etc. though apparent to the perceiver, are not yet per- 
ceived by others as other qualities of the body, as colour etc, 
are perceived by other men. It is a general law of causation 
that the qualities of the constituent elements (in the cause) impart 
themselves to the effect, but the earth atoms of which the body 
is made up do not contain the gualities of knowledge etc., and 
this also corroborates the inference of a separate entity as the 
vehicle of knowledge etc. The objection is sometimes raised that 
if the soul is omnipresent how can it be called an agent or a 
mover? But Mimamsa does not admit that movement means 
atomic motion, for the principle of movement is the energy which 
moves the atoms, and this is possessed by the omnipresent soul. 
It is by the energy imparted by it to the body that the latter 
moves. So it is that though the soul does not move it is called an 
agent on account of the fact that it causes the movement of 
the body. The self must also be understood as being different 
from the senses, for even when one loses some of the senses 
he continues to perceive his self all the same as persisting all 
through. 
The question now arises, how is self cognized? Prabhakara 
holds that the self as cognizor is never cognized apart from the 
cognized object, nor is the object ever cognized without the cog- 
nizor entering into the cognition as a necessary factor. Both the 
self and the object shine forth in the self-luminous knowledge in 
what we have already described as triputi-pratyaksa (perception 
as three-together). It is not the soul which is self-illumined but 
knowledge; so it is knowledge which illumines both the self and 
the object in one operation. But just as in the case of a man 
who walks, the action of walking rests upon the walker, yet he is 
regarded as the agent of the work and not as the object, so in the 
case of the operation of knowledge, though it affects the self, yet 
it appears as the agent and not as the object. Cognition is not 
soul, but the soul is manifested in cognition as its substratum, 
and appears in it as the cognitive element “I” which is inseparable 
from all cognitions. In deep sleep therefore when no object is 
cognized the self also is not cognized. 

Kumārila however thinks that the soul which is distinct from 
the body is perceived by a mental perception (manasa-pratyaksa) 
as the substratum of the notion of * I,” or in other words the self 
perceives itself by mental perception, and the perception of its 
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own nature shines forth in consciousness as the “I.” The objec- 
tion that the self cannot itself be both subject and object to its 
own operation does not hold, for it applies equally to Prabhakara’s 
theory in which knowledge reveals the self as its object and yet 
considers it as the subject of the operation. The analogy of 
linguistic usage that though the walking affects the walker yet 
he is the agent, cannot be regarded as an escape from this charge, 
for the usage of language is not philosophical analysis. Though 
at the time of the cognition of objects the self is cognized, yet it 
does not appear as the knower of the knowledge of objects, but 
reveals itself as an object of a separate mental perception which 
is distinct from the knowledge of objects. The self is no doubt 
known as the substratum of “I,” but the knowledge of this self 
does not reveal itself necessarily with the cognition of objects, 
nor does the self show itself as the knower of all knowledge of 
objects, but the self is apprehended by a separate mental intuition 
which we represent as the “I.” The self does not reveal itself as 
the knower but as an object of a separate intuitive process of the 
mind. This is indeed different from Prabhakara’s analysis, who 
regarded the cognition of self as inseparable from the object- 
cognition, both being the result of the illumination of knowledge. 
Kumārila agrees with Prabhakara however in holding that soul 
is not self-illuminating (svayamprakāša), for then even in deep 
sleep the soul should have manifested itself; but there is no such 
manifestation then, and the state of deep sleep appears as an 
unconscious state. There is also no bliss in deep sleep, for had 
it been so people would not have regretted that they had missed 
sensual enjoyments by untimely sleep. The expression that 
« I slept in bliss” signifies only that no misery was felt. Moreover 
the opposite representation of the deep sleep state is also found 
when a man on rising from sleep says “I slept so long with- 
out knowing anything not even my own self.” The self is not 
atomic, since we can simultaneously feel a sensation in the head 
as well as in the leg. The Jaina theory that it is of the size of 
the body which contracts and expands according to the body it 
occupies is unacceptable. It is better therefore that the soul should 
be regarded as all-pervading as described in the Vedas. This 
self must also be different in different persons for otherwise their 
individual experiences of objects and of pleasure and pain cannot 
be explained’. 
1 See Slokavarttika, ātmavāda Šāstra-dīpikā, ātmavāda and moksavāda. 
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Kumārila considered the self to be merely the potency of 
knowledge (jaanasakti). Cognitions of things were generated 
by the activity of the manas and the other senses. This self 
itself can only be cognized by mental perception. Or at the 
time of salvation there being none of the senses nor the manas 
the self remains in pure existence as the potency of knowledge 
without any actual expression or manifestation. So the state of 
salvation is the state in which the self remains devoid of any 
of its characteristic qualities such as pleasure, pain, knowledge, 
willing, etc., for the self itself is not knowledge nor is it bliss 
or ānanda as Vedanta supposes; but these are generated in it by 
its energy and the operation of the senses. The self being divested 
of all its senses at that time, remains as a mere potency of the 
energy of knowledge, a mere existence. This view of salvation 
is accepted in the main by Prabhakara also. 

Salvation is brought about when a man enjoys and suffers 
the fruits of his good and bad actions and thereby exhausts them 
and stops the further generation of new effects by refraining from 
the performance of kamya-karmas (sacrifices etc. performed for 
the attainment of certain beneficent results) and guarantees 
himself against the evil effects of sin by assiduously performing 
the nitya-karmas (such as the sandhya prayers etc., by the per- 
formance of which there is no benefit but the non-performance 
of which produces sins). This state is characterized by the 
dissolution of the body and the non-production of any further 

body or rebirth. 

Mimamsa does not admit the existence of any God as the 
creator and destroyer of the universe. Though the universe is 
made up of parts, yet there is no reason to suppose that the 
universe had ever any beginning in time, or that any God created 
it. Every day animals and men are coming into being by the 
action of the parents without the operation of any God. Neither 
is it necessary as Nyaya supposes that dharma and adharma 
should have a supervisor, for these belong to the performer and 


1 It may be mentioned in this connection that unlike Nyāyā Mīmāmsā did not 
consider all activity as being only of the nature of molecular vibration (parispanda). It 
admitted the existence of energy (Sak) as a separate category which manifested itself 
in actual movements. The self being considered as a $akti can move the body and 
yet remain unmoved itself. Manifestation of action only means the relationing of the 
energy with a thing. Nyāyā strongly opposes this doctrine of a non-sensible (atindriya) 
energy and seeks to explain all action by actual molecular motion. 
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no one can have any knowledge of them. Moreover there cannot 
be any contact (sazzyoga) or inherence (samavāya) of dharma 
and adharma with God that he might supervise them; he cannot 
have any tools or body wherewith to fashion the world like 
the carpenter. Moreover he could have no motive to create the 
world either as a merciful or as a cruel act. For when in the 
beginning there were no beings towards whom should he be 
actuated with a feeling of mercy? Moreover he would himself 
require a creator to create him. So there is no God, no creator, 
no creation, no dissolution or pralaya. The world has ever been 
running the same, without any new creation or dissolution, srsti 
or pralaya. 


Mīmāmsā as philosophy and Mimamsa as ritualism. 

From what we have said before it will be easy to see that 
Mīmāmsā agrees in the main with Vaisesika about the existence 
of the categories of things such as the five elements, the qualities, 
rüpa, rasa, etc. Kumarila's differences on the points of jati, 
samavaya, etc. and Prabhakara’s peculiarities have also been 
mentioned before. On some of these points it appears that 
Kumarila was influenced by Samkhya thought rather than by 
Nyaya. Samkhya and Vaisesika are the only Hindu systems which 
have tried to construct a physics as a part of their metaphysics; 
other systems have generally followed them or have differed from 
them only on minor matters. The physics of Prabhakara and 
Kumarila have thus but little importance, as they agree in 
general with the Vaisesika view. In fact they were justified in not 
laying any special stress on this part, because for the performance 
of sacrifices the common-sense view of Nyaya-Vaiéesika about 
the world was most suitable. 

The main difference of Mimamsa with Nyāya consists of the 
theory of knowledge. The former was required to prove that the 
Veda was self-valid and that it did not derive its validity from 
God, and also that it was not necessary to test its validity by any 
other means. To do this it began by trying to establish the self- 
validity of all knowledge. This would secure for the Veda the 
advantage that as soon as its orders or injunctions were com- 
municated to us they would appear to us as valid knowledge, and 
there being nothing to contradict them later on there would be 
nothing in the world which could render the Vedic injunctions 
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invalid. The other pramāņas such as perception, inference, etc. 
were described, firstly to indicate that they could not show to us 
how dharma could be acquired, for dharma was not an existing 
thing which could be perceived by the other pramāņas, but 
a thing which could only be produced by acting according to 
the injunctions of the Vedas. For the knowledge of dharma 
and adharma therefore the Sabdapramana of the Veda was our 
only source. Secondly it was necessary that we should have a 
knowledge of the different means of cognition, as without them 
it would be difficult to discuss and verify the meanings of de- 
batable Vedic sentences. The doctrine of creation and dissolution: 
which is recognized by all other Hindu systems could not be 
acknowledged by the Mīmāmsā as it would have endangered the 
eternality of the Vedas. Even God had to be dispensed with on 
that account. 

The Veda is defined as the collection of Mantras and Brah- 
maņas (also called the vidkis or injunctive sentences). There are 
three classes of injunctions (1) apūrva-vidhi, (2) niyama-vidhi, and 
(3) parisankhya-vidhi. Apūrva-vidhi is an order which enjoins 
something not otherwise known, e.g. the grains should be washed 
(we could not know that this part of the duty was necessary for the 
sacrifice except by the above injunction). Niyama-vidhi is that 
where when a thing could have been done in a number of ways, 
an order is made by the Veda which restricts us to following 
some definite alternative (e.g. though the chaff from the corn 
could be separated even by the nails, the order that “corn should 
be threshed” restricts us to the alternative of threshing as the 
only course acceptable for the sacrifice). In the niyama-vidhi 
that which is ordered is already known as possible but only as 
an alternative, and the vidhi insists upon one of these methods as 
the only one. In apiirva-vidhi the thing to be done would have 
remained undone and unknown had it not been for the vidhi. 
In parisankhya-vidhi all that is enjoined is already known but 

not necessarily as possible alternatives. A certain mantra “I take 
up the rein” (tam agrbhnam rašanām) which could be used in 
a number of cases should not however be used at the time of 
holding the reins of an ass. 
There are three main principles of interpreting the Vedic 
sentences. (1) When some sentences are such that connectively 
they yield a meaning but not individually, then they should be 
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taken together connectively as a whole. (2) If the separate sen- 
tences can however yield meanings separately by themselves they 
should not be connected together. (3) In the case of certain 
sentences which are incomplete suitable words from the context 
of immediately preceding sentences are to be supplied. 

The vidhis properly interpreted are the main source of dharma. 
The mantras which are generally hymns in praise of some deities 
or powers are to be taken as being for the specification of the 
deity to whom the libation is to be offered. It should be re- 
membered that as dharma can only be acquired by following 
the injunctions of the Vedas they should all be interpreted as 
giving us injunctions. Anything therefore found in the Vedas 
which cannot be connected with the injunctive orders as forming 
part of them is to be regarded as untrustworthy or at best inex- 
pressive. Thus it is that those sentences in the Vedas which 
describe existing things merely or praise some deed of injunction 
(called the arthavadas) should be interpreted, as forming part 
of a vidhi-vakya (injunction) or be rejected altogether. Even 
those expressions which give reasons for the performance of 
certain actions are to be treated as mere arthavadas and inter- 
preted as praising injunctions. For Vedas have value only as 
mandates by the performance of which dharma may be acquired. 

When a sacrifice is performed according to the injunctions of 
the Vedas, a capacity which did not exist before and whose ex- 
istence is proved by the authority of the scriptures is generated 
either in the action or in the agent. This capacity or positive 
force called apūrva produces in time the beneficient results of the 
sacrifice (e.g. leads the performer to Heaven). This apürva is like 
a potency or facuity in the agent which abides in him until the 
desired résults follow’. f 

It is needless to dilate upon these, for the voluminous works 
of Sabara and Kumārila make an elaborate research into the 
nature of sacrifices, rituals, and other relevant matters in great 
detail, which anyhow can have but little interest for a student 
of philosophy. 

1 See Dr Gaūgānātha Jhā's Prabkāžaramitmāmsā and Mādhava's Nydyamdla- 
vistara. 


CHAPTER X 
THE SANKARA SCHOOL OF VEDANTA 


Comprehension of the philosophical Issues more essential 
than the Dialectic of controversy. 


Pramaya in Sanskrit signifies the means and the movement 
by which knowledge is acquired, pramata means the subject or 
the knower who cognizes, prama the result of pramana—right 
knowledge, prameya the object of knowedge, and pramanya the 
validity of knowledge acquired. The validity of knowledge is 
sometimes used in the sense of the faithfulness of knowledge to 
its object, and sometimes in the sense of an inner notion of 
validity in the mind of the subject—the knower (that his percep- 
tions are true), which moves him to work in accordance with 
his perceptions to adapt himself to his environment for the 
attainment of pleasurable and the avoidance of painful things. 
The question wherein consists the pramanya of knowledge has 
not only an epistemological and psychological bearing but a 
metaphysical one also. It contains on one side a theory of know- - 
ledge based on an analysis of psychological experience, and on 
the other indicates a metaphysical situation consistent with the 
theory of knowledge. All the different schools tried to justify 
a theory of knowledge by an appeal to the analysis and inter- 
pretation of experience which the others sometimes ignored or 
sometimes regarded as unimportant. The thinkers of different 
schools were accustomed often to meet together and defeat one 
another in actual debates, and the result of these debates was fre- 
quently very important in determining the prestige of any school 
of thought. If a Buddhist for example could defeat a great Nyaya 
or Mimamsa thinker in a great public debate attended by many 
learned scholars from different parts of the country, his fame at 
once spread all over the country and he could probably secure a 
large number of followers on the spot. Extensive tours of disputa- 
tion were often undertaken by great masters all over the country 
for the purpose of defeating the teachers of the opposite schools 
and of securing adherents to their own. These debates were there- 
fore not generally conducted merely in a passionless philosophical 
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mood with the object of arriving at the truth but in order to 
inflict a defeat on opponents and to establish the ascendency of 
some particular school of thought. It was often a sense of personal 
victory and of the victory of the school of thought to which the 
debater adhered that led him to pursue the debate. Advanced 
Sanskrit philosophical works give us a picture of the attitude 
of mind of these debaters and we find that most of these 
debates attempt to criticize the different schools of thinkers by 
exposing their inconsistencies and self-contradictions by close 
dialectical reasoning, anticipating the answers of the opponent, 
asking him to define his statements, and ultimately proving that 
his theory was inconsistent, led to contradictions, and was opposed 
to the testimony of experience. In reading an advanced work on 
Indian philosophy in the original, a student has to pass through an 
interminable series of dialectic arguments, and negative criticisms 
(to thwart opponents) sometimes called vz/azd4, before he can 
come to the root of the quarrel, the real philosophical diver- 
gence. All the resources of the arts of controversy find full play 
for silencing the opponent before the final philosophical answer 
is given. But to a modern student of philosophy, who belongs to 
no party and is consequently indifferent to the respective victory 
of either side, the most important thing is the comprehension of 
the different aspects from which the problem of the theory of 
knowledge and its associated metaphysical theory was looked at 
by the philosophers, and also a clear understanding of the de- 
ficiency of each view, the value of the mutual criticisms, the specu- 
lations on the experience of each school, their analysis, and their 
net contribution to philosophy. With Vedanta we come to an 
end of the present volume, and it may not be out of place here 
to make a brief survey of the main conflicting theories from the 
point of view of the theory of knowledge, in order to indicate the 
position of the Vedanta of the Šankara school in the field of 
Indian philosophy so far as we have traversed it. I shall there- 
fore now try to lay before my readers the solution of the theory 
of knowledge (pramāņavāda) reached by some of the main 
schools of thought. Their relations to the solution offered by 
the Sankara Vedanta will also be dealt with, as we shall attempt 
to sketch the views of the Vedanta later on in this chapter. 


408 The Sankara School of Vedanta [cH. 


The philosophical situation. A Review. 


Before dealing with the Vedanta system it seems advisable 
to review the general attitude of the schools already discussed to 
the main philosophical and epistemological questions which de- 
termine the position of the Vedanta as taught by Sankara and 
his school. a 

The Sautrāntika Buddhist says that in all his affairs man is 
concerned with the fulfilment of his ends and desires (purusartha). 
This however cannot be done without right knowledge (samyag- 
Jfiána) which rightly represents things to men. Knowledge is said ` 
to be right when we can get things just as we perceived them. 
So far as mere representation or illumination of objects is con- 
cerned, it isa patent fact that we all have knowledge, and therefore 
this does not deserve criticism or examination. Our enquiry about 
knowledge is thus restricted to its aspect of later verification or 
contradiction in experience, for we are all concerned to know how 
far our perceptions of things which invariably precede all our 
actions can be trusted as rightly indicating what we want to get 
in our practical experience (arthaprapakatva). The perception is 
right (abhrania non-illusory) when following its representation we 
can get in the external world such things as were represented by 
it (samvadakatva). That perception alone can be right which is 
generated by the object and not merely supplied by our imagina- 
tion. When I say “this is the cow I had seen,” what I see is the 
object with the brown colour, horns, feet, etc., but the fact that 

this is called cow, or that this is existing from a past time, is 
not perceived by the visual sense, as this is not generated by 
the visual object. For all things are momentary, and that which 
I see ‘now never existed before so as to be invested with this 
or that permanent name. This association of name and per- 
manence to objects perceived is called kalpand or abhilapa. 
Our perception is correct only so far as it is without the abhilapa 
association (kalpanāpodha), for though this is taken as a part of 
our perceptual experience it is not derived from the object, and 
hence its association with the object is an evident error. The 
object as unassociated with name—the nirvikalpa—is thus what 
is perceived. As a result of the pratyaksa the manovijfiana or 
thought and mental perception of pleasure and pain is also 
determined, At one moment perception reveals the object as an 
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object of knowledge (grākya), and by the fact of the rise of such 
a percept, at another moment it appears as a thing realizable 
or attainable in the external world. The special features of the 
object undefinable in themselves as being what they are in 
themselves (svalaksana) are what is actually perceived (f72- 
tyaksavisaya)". The pramāņapkala (result of perception) is the 


1 There is a difference of opinion about the meaning'of the word '' svalaksaņa a 
of Dharmakirtti between my esteemed friend Professor Stcherbatsky of Petrograd 
and myself. He maintains that Dharmakirtti held that the content of the presentative 
element at the moment of perception was almost totally empty. Thus he writes to me, 
* According to your interpretation svalaksaņa means—the object (or idea with Vijtā- 
navādin) from which everything past and everything future has been eliminated; this 
I do not deny at all. But I maintain that if everything past and future has been taken 
away, what remains? The present and the present is a Aaya i.e. nothing. ...The 
reverse of kgaņa is a ksanasamtána or simply samtāna and in every samtāna there is 
a synthesis ekībhāva of moments past and future, produced by the intellect (buddhi= 
niécaya = kalpanā = adhyavasāya)....There is in the perception of a jug something 
(a ksana of sense knowledge) which we must distinguish from the idea of a jug 
(which is always a samtana, always vikalpita), and if you take the idea away in a strict 
unconditional sense, no knowledge remains : ksanasya jfiánena prāpayitumašakyatvāt. 
This is absolutely the Kantian teaching about Synthesis of Apprehension. Accordingly 
pratyaksa is a ¢ranscendental source of knowledge, because practically speaking it gives 
no knowledge at all. This pramāņa is asatkalpa. Kant says that without the elements 
of intuition (=sense-knowledge= pratyakga= kalpanāpodha) our cognitions would be 
empty and without the elements of intellect (kalpanā=buddhi=synthesis= ekībhāva) 
they would be blind. Empirically both are always combined. This is exactly the 
theory of Dharmakīrtti. He is a Vijfiánavadi as I understand, because he maintains 
the cognizability of ideas (vijitāna) alone, but the reality is an incognizable foundation 
of our knowledge; he admits, it is bahya, it is artha, it is arthakriyaksana= svalaksana ;. 
that is the reason for which he sometimes is called Sautrāntika and this school is some- 
times called Sautranta-vijfianavada, as opposed to the Vijfianavàda of A$vaghoga and 
Aryasanga, which had no elaborate theory of cognition. If the jug as it exists in our 
representation were the svalaksana and paramarthasat, what would remain of Vijfiàna- 
vada? But there is the perception of the jug as opposed to the pure idea of a jug 
(guddha kalpanā), an element of reality, the sensational ksana, which is communicated 
tous by sense knowledge. Kant's ‘thing in itself’ is also a kgapa and also an element 
of sense knowledge of pure sense as opposed to pure reason, Dharmakirtti has also 
” šuddhā kalpanā and Suddham pratyaksam. ...And very interesting is the opposition 
between pratyaksa and anumāna, the first moves from ksana to samtana and the second 
from samtana to ksana, that is the reason that although bhrānta the anumāna is never- 
theless pramāņa because through it we indirectly also reach ksana, the arthakriyaksana. 
It is bhranta directly and pramāņa indirectly; pratyaksa is pramāņa directly and bhranta 
(asatkalpa) indirectly..." So far as the passages to which Professor Stcherbatsky refers 
are concerned, I am in full agreement with him. But I think that he pushes the 
interpretation too far on Kantian lines. When I perceive “this is blue,” the perception 
consists of two parts, the actual presentative element of sense-knowledge (sva/akyaza) 
and the affirmation (mifraya). So far we are in complete agreement. But Professor 
Stcherbatsky says that this sense-knowledge is a ksana (moment) and is nothing. I also 
hold that it is a ksaņa, but it is nothing only in the sense that it is not the same as 
the notion involving affirmation such as ‘‘this is blue.” The affirmative process 
occurring at the succeeding moments is determined by the presentative element of the 
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ideational concept and power that such knowledge has of showing 
the means which being followed the thing can be got ( yena kriena 
arthah prapito bhavati). Pramāņa then is the similarity of the 
knowledge with the object by which it is generated, by which we 
assure ourselves that this is our knowledge of the object as it is 
perceived, and are thus led to attain it by practical experience. 
Yet this later stage is pramāņaphala and not pramāņa which 
consists merely in the vision of the thing (devoid of other asso- 
ciations), and which determines the attitude of the perceiver to- 
wards the perceived object. The pramāņa therefore only refers 
to the newly-acquired knowledge (anxadhigatadhigantr) as this is 
of use to the perceiver in determining his relations with the ob- 
jective world. This account of perception leaves out the real 
epistemological guestion as to how the knowledge is generated 
by the external world, or what it is in itself. It only looks to 
the correctness or faithfulness of the perception to the object and 
its value for us in the practical realization of our ends. The 
guestion of the relation of the external world with knowledge as 
determining the latter is regarded as unimportant. 
first moment (pratyaksabalotpanna N. T., p. 20) but this presentative element divested 
from the product of the affirmative process of the succeeding moments is not character- 
less, though we cannot express its character; as soon as we try to express it, names and 
other ideas consisting of affirmation are associated and these did not form,a part of the 
presentative element. Its own character is said to be its own specific nature (sva/ažsaņa). 
But what is this specific nature? Dharmakirtti’s answer on this point is that by specific 
nature he means those specific characteristics of the object which appear clear when 
the object is near and hazy when it is at a distance ( yasyarthasya sannidhandsannidha- 
nābkyām jūānapratibhāsabkedastat svalaksanam N., p. 1 and N. T., p- 16). Sense- 
knowledge thus gives us the specific characteristics of the object, and this has the same 
form as the object itself; it is the appearance of the “blue” in its specific character 
in the mind and, when this is associated by the affirmative or ideational process, the 
result is the concept or idea ‘‘ this is blue” (xilasaripam pratyaksamanubhityamanam 
nilabodharitpamavasthapyate ++. nilasārūpyamasya pramāņam nilavikalpanarūpam 
tvasya žramēnopkalam, N. T. p. 22). At the first moment there is the appearance 
of the blue (nīlanirdhāsam hi vijūānam, N.T. 19) and this is direct acguaintance 
( yathineit arthasya sāksātkārijūānam tatpratyaksamucyate, N. T. 7) and this is real 
(Aaramarthasat) and valid. This blue sensation is different from the idea “ this is 
i (nālabodka, N.T. 22) which is the result of the former (pramāņaphala) through 
the association of the affirmative process (adhyavasāya) and is regarded as invalid for 
it contains elements other than what were presented to the sense, and is a viča/ģa- 
Pratyaya. In my opinion svalaksana therefore means pure sensation of the moment 
presenting the specific features of the object and with Dharmakirtti this is the only 
thing which is valid in perception and vikalpapratyaya or pramānaphala is the idea 
or concept which follows it. But though the latter is a product of the former, yet, 
being the construction of succeeding moments, it cannot give us the pure stage of the 


first moment of sensation-presentation (ksaņasya prātayitumašakyatvāt, N. T. 16). 
N. T. = Nyayabindutika, N:= Wyāyabindu (Peterson's edition). 
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The Yogācāras or idealistic Buddhists take their cue from 
the above-mentioned Sautrantika Buddhists, and say that since 
we can come into touch with knowledge and knowledge alone, 
what is the use of admitting an external world of objects as the 
data of sensation determining our knowledge? You say that 
sensations are copies of the external world, but why should you 
say that they copy, and not that they alone exist? We never come 
into touch with objects in themselves ; these can only be grasped 
by us simultaneously with knowledge of them, they must there- 
fore be the same as knowledge (sahopalambhaniyamat abhedo 
nilataddhiyoh); for it is in and through knowledge that ex- 
ternal objects can appear to us, and without knowledge we 
are not in touch with the so-called external objects. So it is 
knowledge which is self-apparent in itself, that projects itself in 
such a manner as to appear as referring to other external ob- 
jects. We all acknowledge that in dreams there are no ex- 
ternal objects, but even there we have knowledge. The question 
why then if there are no external objects, there should be so 
much diversity in the forms of knowledge, is not better solved 
by the assumption of an external world ; for in such an assump- 
tion, the external objects have to be admitted as possessing the 
infinitely diverse powers of diversely affecting and determining 
our knowledge; that being so, it may rather be said that in 
the beginningless series of flowing knowledge, preceding know- 
ledge-moments by virtue of their inherent specific qualities de- 
termine the succeeding knowledge-moments. Thus knowledge 
alone exists; the projection of an external word is an illusion of 
knowledge brought about by beginningless potencies of desire 
(vāsanā) associated with it. The preceding knowledge determines 
the succeeding one and that another and so on. Knowledge, 
pleasure, pain, etc. are not qualities requiring a permanent entity 
as soul in which they may inhere, but are the various forms 
in which knowledge appears. Even the cognition, “T perceive a 
blue thing,” is but a form ‘of knowledge, and this is often errone- 
ously interpreted as referring to a permanent knower. Though 
the cognitions are all passing and momentary, yet so long as 
the series continues to be the same, as in the case of one person, 
say Devadatta, the phenomena of memory, recognition, etc. can 
happer in the succeeding moments, for these are evidently illusory 
cognitions, so far as they refer to the permanence of the objects 
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believed to have been perceived before, for things or know- 
ledge-moments, whatever they may be, are destroyed the next 
moment after their birth. "There is no permanent entity as per- 
ceiver or knower, but the knowledge-moments are at once the 
knowledge, the knower and the known. This thoroughgoing | 
idealism brushes off all references to an objective field of ex- 
perience, interprets the verdict of knowledge as involving a knower 
and the known as mere illusory appearance, and considers the 
flow of knowledge as a self-determining series in successive 
objective forms as the only truth. The Hindu schools of thought, 
Nyāya, Sāmkhya, and the Mīmāmsā, accept the duality of. soul 
and matter, and attempt to explain the relation between the 
two. With the Hindu writers it was not the practical utility of 
knowledge that was the only important thing, but the nature of 
knowledge and the manner in which it came into being were also 
enguired after and considered important. 

Pramāņa is defined by Nyāya as the collocation of instruments 
by which unerring and indubitable knowledge comes into being. 
The collocation of instruments which brings about definite know- 
ledge consists partly of consciousness (odha) and partly of ma- 
terial factors (Čodhātodhasvabhāva). Thus in perception the 
proper contact of the visual sense with the object (e.g. jug) first 
brings about a non-intelligent, non-apprehensible indeterminate 
consciousness (xiruzka/pa) as the jugness (gkažatva) and this later 
on combining with the remaining other collocations of sense- 

„contact etc. produces the determinate consciousness: this is a jug. 
The existence of this indeterminate State of consciousness as a 
factor in bringing about the determinate consciousness, cannot of 
course be perceived, but its existence can be inferred from the 
fact that if the perceiver were not already in possession of the 
qualifying factor (visesanajitāna as jugness) he could not have 
comprehended the gualified object (visistabuddhi) the jug (i.e. 
the object which possesses jugness). In inference (anumāņa) 
knowledge of the linga takes part, and in upamāna the sight 
of similarity with other material conglomerations. In the case 

of the Buddhists knowledge itself was regarded as pramāņa; 
even by those who admitted the existence of the objective world, 
right knowledge was called pramāņa, because it was of the same 
form as the external objects it represented, and it was by the form 
of the knowledge (eg. blue) that we could apprehend that the 
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external object was also blue. Knowledge does not determine the 
external world but simply enforces our convictions about the ex- 
ternal world. So faras knowledge leads us to form our convictions 
of the external world it is pramāņa, and so far as it determines our 
attitude towards the external world it is pramāņaphala. The 
question how knowledge is generated had little importance with 
them, but how with knowledge we could form convictions of 
the external world was the most important thing. Knowledge 
was called pramāņa, because it was the means by which we 
could form convictions (adhyavasdya) about the external world. 
Nyāya sought to answer the question how knowledge was 
generated in us, but could not understand that knowledge was not 
a mere phenomenon like any other objective phenomenon, but 
thought that though as.a guna (quality) it was external like other 
gunas, yet it was associated with our self as a result of colloca- 
tions like any other happening in the material world. Pramana 
does not necessarily bring to us new*knowledge (anadhigatadhi- 
gant) as thé Buddhists demanded, but whensoever there were 
collocations of pramāņa, knowledge. was produced, no matter 
whether the object was previously unknown or known. Even the 
knowledge of known things may be repeated if there be suitable 
collocations. Knowledge like any other physical effect is pro- 
duced whenever the cause of it namely the pramāņa collocation 
is present. Categories which are merely mental such as class 
(sēmānya), inherence (samavaya), etc., were considered as having 
as much independent existence as the atoms of the four elements. 
The phenomenon of the rise of knowledge in the soul was thus 
conceived to be as much’ a phenomenon as the turning of the 
colour of the jug by fire from black to red. The element of 
indeterminate consciousness was believed to be combining with 
the sense contact, the object, etc. to produce the determinate con- 
sciousness. There was no other subtler form of movement than 
the molecular. Such a movement brought about by a certain 
collocation of things ended in a certain result (4/2). Jfiana 
(knowledge) was thus the result of certain united collocations 
(sémagri) and their movements (e.g. contact of manas with soul, 
of manas with the senses, of the senses with the object, etc.). This 
confusion renders it impossible to understand the real philo- 
sophical distinction between knowledge and an external event 
of the objective world. Nyāya thus fails to explain the cause 
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of the origin of knowledge, and its true relations with the objective 
world. Pleasure, pain, willing, etc. were regarded as qualities 
which belonged to the soul, and the soul itself was regarded 
as a qualitiless entity which could not be apprehended directly 
but was inferred as that in which the qualities of jñāna, sukha 
(pleasure), etc. inhered. Qualities had independent existence 
as much as substances, but when any new substances were 
produced, the qualities rushed forward and inhered in them. It 
is very probable that in Nyaya the cultivation of the art of in- 
ference was originally pre-eminent and metaphysics was deduced 
later by an application of the inferential method which gave 
the introspective method but little scope for its application, 
so that inference came in to explain even perception (e.g. this is 
a jug since it has jugness) and the testimony of personal psycho- 
logical experience was taken only as a supplement to corroborate 
the results arrived at by inference and was not used to criticize it’. 
Samkhya understood the difference between knowledge and 
material events. But so far as knowledge consisted in being the 
copy of external things, it could not be absolutely different from 
the objects themselves; it was even then an invisible translucent 
sort of thing, devoid of weight and grossness such as the external 
objects possessed. But the fact that it copies those gross objects 
makes it evident that knowledge had essentially the same sub- 
stances though in a subtler form as that of which the objects were 
made. But though the matter of knowledge, which assumed the 
form of the objects with which it came in touch, was probably 
thus a subtler combination of the same elementary substances 
of which matter was made up, yet there was in it another ele- 
ment, viz. intelligence, which at once distinguished it as utterly 
different from material combinations. This element of intel- 
ligence is indeed different from the substances or content of 
the knowledge itself, for the element of intelligence is like a 
stationary light, *the self" which illuminates the crowding, 
bustling knowledge which is incessantly changing its form in 
accordance with the objects with which it comes in touch. This 
light of intelligence is the same that finds its manifestation in 
consciousness as the “I,” the changeless entity amidst all the 
fluctuations of the changeful procession of knowledge. How this 
element of light which is foreign to the substance of knowledge 


1 See Nyayamazijari on pramāņa, 
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relates itself to knowledge, and how knowledge itself takes it up 
into itself and appears as conscious, is the most difficult point 
of the Samkhya epistemology and metaphysics. The substance 
of knowledge copies the external world, and this copy-shape of 
knowledge is again intelligized by the pure intelligence ( purusa) 
when it appears as conscious. The forming of the buddhi-shape 
of knowledge is thus the pramāņa (instrument and process of 
knowledge) and the validity or invalidity of any of these shapes 
is criticized by the later shapes of knowledge and not by the 
external objects (svatah-pramanya and svatah-apramanya). The 
pramana however can lead to a prama or right knowledge only 
when it is intelligized by the purusa. The purusa comes in touch 
with buddhi not by the ordinary means of physical contact but 
by what may be called an inexplicable transcendental contact. 
It is the transcendental influence of purusa that sets in motion 
the original prakrti in Samkhya metaphysics, and it is the same 
transcendent touch (call it yogyatā according to Vācaspati or 
samyoga according to Bhiksu) of the transcendent entity of 
purusa that transforms the non-intelligent states of buddhi into 
consciousness. The Vijitānavādin Buddhist did not make any 
distinction between the pure consciousness and its forms (dara) 
and did not therefore agree that the ākāra of knowledge was 
due to its copying the objects. Samkhya was however a realist 
who admitted the external world and regarded the forms as 
all due to copying, all stamped as such upon a translucent sub- 
stance (sattva) which could assume the shape of the objects. 
But Sāmkhya was also transcendentalist in this, that it did not 
think like Nyāya that the ākāra of knowledge was all that know- 
ledge had to show; it held that there was a transcendent element 
which shone forth in knowledge and made it conscious. With 
Nyāya there was no distinction between the shaped buddhi and 
the intelligence, and that being so consciousness was almost like 
a physical event. With Samkhya however so far as the content 
and the shape manifested in consciousness were concerned it was 
indeed a physical event, but so far as the pure intelligizing element 
of consciousness was concerned it was a wholly transcendent 
affair beyond the scope and province of physics. The rise of 
consciousness was thus at once both transcendent and physical. 
The Mīmāmsist Prabhākara agreed with Nyāya in general 
as regards the way in which the objective world and sense con- 
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tact induced knowledge in us. But it regarded knowledge as a 
unique phenomenon which at once revealed itself, the knower 
and the known. We are not concerned with physical colloca- 
tions, for whatever these may be it is knowledge which reveals 
things—the direct apprehension that should be called the pra- 
mana, Pramāņa in this sense is the same as pramiti or prama, 
the phenomenon of apprehension. Pramana may also indeed 
mean the collocations so far as they induce the prama. For 
prama or right knowledge is never produced, it always exists, 
but it manifests itself differently under different circumstances. 
The validity of knowledge means the conviction or the specific 
attitude that is generated in us with reference to the objective 
world. This validity is manifested with the rise of knowledge, 
and it does not await the verdict of any later experience in the 
objective field (samvdadin). Knowledge as nirvikalpa (indeter- 
minate) means the whole knowledge of the object and not merely 
a non-sensible hypothetical indeterminate class-notion as Nyaya 
holds. The savikalpa (determinate) knowledge only re-establishes 
the knowledge thus formed by relating it with other objects as 
represented by memory. 

Prabhakara rejected the Samkhya conception of a dual element 
in consciousness as involving a transcendent intelligence (cv?) and 
a material part, the buddhi; but it regarded consciousness as an 
unique thing which by itself in one flash represented both the 
knower and the known. The validity of knowledge did not depend 
upon its faithfulness in reproducing or indicating ( pradarSakatva) 
external objects, but upon the force that all direct apprehension 
(anubhūti) has of prompting us to action-in the external world ; 
knowledge is thus a complete and independent unit in all its 
self-revealing aspects. But what the knowledge was in itself apart 
from its self-revealing character Prabhakara did not enquire. 

Kumarila declared that jfiana (knowledge) was a movement 
brought about by the activity of the self which resulted in pro- 
ducing consciousness (iātatā) of objective things. Jiiāna-itself 
cannot be perceived, but can only be inferred as the movement 

necessary for producing the jitātatā or consciousness of things. 
Movement with Kumārila was not a mere atomic vibration, but 
was a non-sensuous transcendent operation of which vibration 


1 Sāmkhya considered nirvikalpa as the dim knowledge of the first moment of 
consciousness, which, when it became clear at the next moment, was called savikalpa. 
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was sometimes the result. Jfiàna was a movement and not the 
result of causal operation as Nyaya supposed. Nyaya would 
not also admit any movement on the part of the self, but it 
would hold that when the self is possessed of certain qualities, 
such as desire, etc., it becomes an instrument for the accom- 
plishment of a physical movement. Kumārila accords the same 
self-validity to knowledge that Prabhakara gives. Later know- 
ledge by experience is not endowed with any special quality 
which should decide as to the validity of the knowledge of the 
previous movement. For what is called samvadi or later testimony 
of experience is but later knowledge and nothing more’. The 
self is not revealed in the knowledge of external objects, but we 
can know it by a mental perception of self-consciousness. It is 
the movement of this self in presence of certain collocating cir- 
cumstances leading to cognition of things that is called jitāna*. 
Here Kumārila distinguishes knowledge as movement from know- 
ledge as objective consciousness. Knowledge as movement was 
beyond sense perception and could only be inferred. 

The idealistic tendency of Vijfianavada Buddhism, Samkhya, 
and Mīmāmsā was manifest inits attempt at establishingtheunique 
character of knowledge as being that with which alone we are in 
touch. But Vijnanavada denied the external world, and thereby 
did violence to the testimony of knowledge. Samkhya admitted 
the external world but created a gulf between the content of know- 
ledge and pure intelligence; Prabhakara ignored this difference, 
and was satisfied with the introspective assertion that knowledge 
was such a unique thing that it revealed with itself, the knower and 
the known; Kumarila however admitted a transcendent element 
of movement as being the cause of our objective consciousness, 
but regarded this as being separate from self. But the question 
remained unsolved as to why, in spite of the unique character of 
knowledge, knowledge could relate itself to the world of objects, 
how far the world of external objects or of knowledge could be 
regarded as absolutely true. Hitherto judgments were only re- 
lative, either referring to one's being prompted to the objective 
world, to the faithfulness of the representation of objects, the 
suitability of fulfilling our requirements, or to verification by later 

1 See Vyāyaratnamālā, svatah-prāmāņya-nirņaya. 


2 See Myayamafyari on Pramāņa, S/ožavārttika on Pratyaksa, and Giga Bhatta’s 
Bhattacintāmaņi on Pratyaksa. 
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uncontradicted experience. But no enquiry was made whether 
any absolute judgments about the ultimate truth of knowledge 
and matter could be made at all. That which appeared was re- 
garded as the real. But the question was not asked, whether 
there was anything which could be regarded as absolute truth, 
the basis of all appearance, and the unchangeable reality. This 
philosophical enquiry had the most wonderful charm for the 


Hindu mind. 
Vedanta Literature. 


It is difficult to ascertain the time when the Brakma-sitras 
were written, but since they contain a refutation-of almost all the 
other Indian systems, even of the Siinyavada Buddhism (of course 
according to Sahkara's interpretation) they cannot have been 
written very early. I think it may not be far from the truth in 
supposing that they were written some time in thesecond century 
B.C. About the period 780 A.D. Gaudapada revived the monistic 
teaching of the Upanisads by his commentary on the Māņdūkya 
Upanisad in verse called Mēxdūkyakārikā. His disciple Govinda 
was the teacher of Sankara (788—820 A.D.). Sahkara's com- 
mentary on the Brakma-siitras is the root from which sprang 
forth a host of commentaries and studies on Vedantism of great 
originality, vigour, and philosophic insight. Thus Anandagiri, a 
disciple of Sankara, wrote a commentary called Vyēyanirņaya, 

and Govindananda wrote another commentary named Ratna- 
prabhā. Vacaspati Misra, who flourished about 841 A.D., wrote 
another commentary on it called the Bhamati. Amalananda 
(1247—1260 A.D.) wrote his Kalpataru on it, and Apyayadiksita 
(1550 A.D.) son of Rahgarajadhvarindra of Kāticī wrote his Kalpa- 
faruparimala on the Kalpataru. Another disciple of Satkara, 
Padmapāda, also called Sanandana, wrote a commentary on it 
known as Paticapādikā. From the manner in which the book is 
begun one would expect that it was to bea running commentary 
on the whole of Sankara’s bhasya, but it ends abruptly at the 
end of the fourth sūtra. Madhava (1350), in his Sankaravijaya, 
recites an interesting story about it. He says that Suresvara re- 
ceived Saükara's permission to write a vēritika on the bhasya. 
But other pupils objected to Sankara that since Surešvara was 
formerly a great Mimamsist (Mandana Mira was called Surešvara 
after his conversion to Vedantism) he was not competent to write 
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a good varttika on the bhāsya. Suresvara, disappointed, wrote 
a treatise called JVazs£armyasiddhi. Padmapada wrote a tīkā 
but this was burnt in his uncle’s house. Sankara, who had once 
seen it, recited it from memory and Padmapāda wrote it down. 
Prakagatman (1200) wrote a commentary on Padmapada's Paž- 
capadika known as Pažtcapādikāvivaraņa. Akhandananda wrote 
his Zattvadīpana, and the famous Nrsimhasrama Muni (1500) 
wrote his Vivaranabhavaprakasika on it. Amalananda and 
Vidyāsāgara also wrote commentaries on Pavicapadika, named 
Paficapadikadarpana and  Paficapadikatika respectively, but 
the Patcapadikavivarana had by far the greatest reputation. 
Vidyaranya who is generally identified by some with Mād- 
hava (1350) wrote his famous work Vivaraņaprameyasamgraha", 
elaborating the ideas of Pafcapadtkavivarana; Vidyaranya 
wrote also another excellent work named /zvanmuktiviveka on 
the Vedanta doctrine of emancipation. Surešvara's (800 A.D.) 
excellent work Vaiskarmyasiddhi is probably the earliest inde- 
pendent treatise on Sankara’s philosophy as expressed in his 
bhāsya. It has been commented upon by Jfianottama Mišra. 
Vidyaranya also wrote another work of great merit known as 
Patcadašī, which is a very popular and illuminating treatise in 
verse on Vedanta. Another important work written in verse on 
the main teachings of Sahkara's bhasya is Samksepasariraka, 
written by Sarvajfiatna Muni (900 A.D.) This has also been 
commented upon by Ramatirtha. Sriharsa (1190 A.D.) wrote 
his Khandanakhandakhadya, the most celebrated work on the 
Vedanta dialectic. Citsukha, who probably flourished shortly 
after Sriharsa, wrote a commentary on it, and also wrote an 
independent work on Vedanta dialectic known as Zaitvadīpikā 
which has also a commentary called Nayanaprasadini written 
by Pratyagrūpa. Sankara Misra and Raghunatha also wrote 
commentaries on Khandanakhandakhadya. A work on Ve- 
danta epistemology and the principal topics of Vedanta of 
great originality and merit known as Vedantaparibhasa was 
written by Dharmarajadhvarindra (about 1550 A.D.). His son 
Rāmakrsnādhvarin wrote his Šikkāmaņt on it and Amaradasa his 
Maniprabha. The Vedāntaparibhāsā with these two commen- 
taries forms an excellent exposition of some of the fundamental 
Principles of Vedanta. Another work of supreme importance 
1 See Narasimhācārya's article in the /ndias Antiquary, 1916. 
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(though. probably the last great work on Vedanta) is the 
Advaitasiddhi of Madhusüdana Sarasvati who followed Dharma- 
rajadhvarindra. This has three commentaries known as Gauda- 
brahmanandi, Vitthalesopadhyayi and Siddhivyākhyā. Sadananda 
Vyasa wrote also a summary of it known as Advaitasiddhisid- 
@hantasara, Sadananda wrote also an excellent elementary work 
named Vedēntasāra which has also two commentaries Subodhini 
and Vidvanmanoranyini. The Advaitabrahmasiddhi of Sadānanda 
Yati though much inferior to Advaitasiddhi is important, as it 
touches on many points of Vedanta interest which are not dealt 
with in other Vedanta works. The Nyayamakaranda of Ananda- 
bodha Bhattārakācāryya treats of the doctrines of illusion very 
well, as also some other important points of Vedanta interest. 
Vedéntasiddhantamuktavali of Prakāšānanda discusses many of 
the subtle points regarding the nature of ajitāna and its relations 
to cit, the doctrine of drstisrstivāda, etc., with great clearness, 
Siddhāntaleša by Āpyayadīksita is very important asa summary 
of the divergent views of different writers on many points of 
interest. Vedāntatattvadīpikā and Siddhāntatatīva are also good 
as well as deep in their general summāry of the Vedānta system. 
Bhedadhikkāra of N rsimhāšrama Muni also is to be regarded as 
an important work on the Vedānta dialectic. 

The above is only a list of some of the most important Ve- 
danta works on which the present chapter has been based, 


Vedanta in Gaudapada. 
It is useless I think to attempt to bring out the meaning of 


the Vedànta thought as contained in the Brahma-sūtras without 


1 This point will be dealt with in the 2nd volume, when I shall deal with the 
systems expounded by the Vaisnava commentators of the Bražma-sūtras. 
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the Upanisads. Should I attempt to give an interpretation 
myself and claim that to be the right one, it would be only 
just one additional view. But however that may be, I am 
myself inclined to believe that the dualistic interpretations of the 
Brahma-sūtras were probably more faithful to the sūtras than the 
interpretations of Sankara. 

The Svimadbhagavadgita, which itself was a work of the 
Ekānti (singularistic) Vaisnavas, mentions the Brakma-siitras as 
having the same purport as its own, giving cogent reasons’. 
Professor Jacobi in discussing the date of the philosophical 
sūtras of the Hindus has shown that the references to Buddhism 
found in the Brakma-sitras are not with regard to the Vijfiana- 
vada of Vasubandhu, but with regard to the Sünyavada, but he re- 
gards the composition of the Brakma-sitras to be later than Nagar- 
juna. I agree with thelate Dr S. C. Vidyabhüshana in holding that 
both the Yogācāra system and the system of Nagarjuna evolved 
from the Prajitāpāramitā". Nāgārjuna's merit consisted in the 
dialectical form of his arguments in support of Sūnyavāda; but so 
far as the essentials of Sūnyavāda are concerned I believe that the 
Tathatā philosophy of Agvaghosa and the philosophy of the Pra- 
Jiaparamita contained no less. There is no reason to suppose that 
the works of Nagarjuna were better known to the Hindu writers 
than the Mahayana sūtras. Even in such later times as that of 
Vācaspati Misra, we find him quoting a passage of the Šālistambha 
sūtra to give an account of the Buddhist doctrine of pratītya- 
samutpāda?. We could interpret any reference to Siinyavada as 
pointing to Nagarjuna only if his special phraseology or dialectical 
methods were referred to in any way. On the other hand, the 
reference in the Bhagavadgita to the Brahma-sitras clearly points 
out a date prior to that of Nagarjuna; though we may be slow 
to believe such an early date as has been assigned to the Bhaga- 
vadgita by Telang, yet I suppose that its date could safely be 
placed so far back as the first half of the first century B.C. or the 
last part of the second century B.C. The Brakma-sitras could 
thus be placed slightly earlier than the date of the Bhagavadgita. 
5 1 ** Brahmasūtrapadai$caiva hetumadbhirvinicitah " Bžagavadgītā. The proofs 
in support of the view that the Bkagavadgītā is a Vaisnava work will be discussed 
an 2nd volume of the present work in the section on Bhagavadgita and its philo- 


* Indian Antiguary, 1915. 
3 See Vācaspati Mišra's Bhārnatī on Šaūkara's bhāsya on Bra4ma-sūtra, I. ii. 
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I do not know of any evidence that would come in conflict with 
this supposition. The fact that we do not know of any Hindu 
writer who held such monistic views as Gaudapada or Sankara, 
and who interpreted the Brakma-sitras in accordance with those 
monistic ideas, when combined with the fact that the dualists 
had been writing commentaries on the Zra/a-satras, goes to 
show that the BraLma-sutras were originally regarded as an 
authoritative work of the dualists. This also explains the fact that 
the Bhagavadgita, the canonical work of the Ekanti Vaisnavas, 
should refer to it. I do not know of any Hindu writer previous 
to Gaudapāda who attempted to give an exposition of the 
monistic doctrine (apart from the Upanisads), either by writing 
a commentary as did Sankara, or by writing an independent 
work as did Gaudapada. I am inclined to think therefore that 
as the pure monism of the Upanisads was not worked out in a 
coherent manner for the formation of a monistic system, it 
was dealt with by people who had sympathies with some form 
of dualism which was already developing in the later days of 
the Upanisads, as evidenced by the dualistic tendencies of such 
Upanisads as the Svetasvatara, and the like. The epic Samkhya 
was also the result of this dualistic development. 

It seems that Bādarāyaņa, the writer of the Brakma-sütras, 
was probably more a theist, than an absolutist like his commen- 
tator Sankara, Gaudapada seems to be the most important 
man, after the Upanisad sages, who revived the monistic ten- 
dencies of the Upanisads in a bold and clear form and tried to 
formulate them in a systematic manner. It Seems very signi- 
ficant that no other kārikās on the Upanisads were interpreted, 
except the Mandikyakarika by Gaudapāda, who did not him- 
self make any reference to any other writer of the monistic 
School, not even Bādarāyaņa. Sankara himself makes the con- 
fession that the absolutist (advaita) creed was recovered from 
the Vedas by Gaudapāda. Thus at the conclusion of his com- 
mentary on Gaudapāda's kārikā, he Says that “he adores by 
falling at the feet of that great guru (teacher) the adored of his 

adored, who on finding all the people sinking in the ocean made 
dreadful by the crocodiles of rebirth, out of kindness for all 
people, by churning the great ocean of the Veda by his great 
churning rod of wisdom recovered what lay deep in the heart 
of the Veda, and is hardly attainable even by the immortal 
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gods." It seems particularly significant that Sankara should 
credit Gaudapada and not Badarayana with recovering the 
Upanisad creed. Gaudapāda was the teacher of Govinda, the 
teacher of Sankara; but he was probably living when Sankara 
was a student, for Sankara says that he was directly influenced by 
his great wisdom, and also speaks of the learning, self-control 
and modesty of the other pupils of Gaudapada*. There is some 
dispute about the date of Sankara, but accepting the date pro- 
posed by Bhandarkar, Pathak and Deussen, we may consider 
it to be 788 A.D, and suppose that in order to be able ta teach 
Sankara, Gaudapada must have been living till at least 800 A.D. 
Gaudapada thus flourished after all the great Buddhist 

teachers Agvaghosa, Nagarjuna, Asanga and Vasubandhu ; and 
I believe that there is sufficient evidence in his karikas for thinking 
that he was possibly himself a Buddhist, and considered that 
the teachings of the Upanisads tallied with those of Buddha. 
Thus at the beginning of the fourth chapter of his karikas he 
says that he adores that great man (dvipadam varam)who by know- 
ledge as wide as the sky realized (sambuddha) that all appearances 
(dharma) were like the vacuous sky (gaganopamam*). He then 
goes on to say that he adores him who has dictated (desita) 
that the touch of untouch (asparSayoga—probably referring to 
Nirvana) was the good that produced happiness to all beings, 
and that he was neither in disagreement with this doctrine nor 
found any contradiction in it (avivadah aviruddhašca). Some 
disputants hold that coming into being is of existents, whereas 
others quarrelling with them hold that being (7474) is of non- 
existents (adkūtasya); there are others who quarrel with them 
and say that neither the existents nor non-existents are liable to 
being and there is one non-coming-into-being (advayamajātim). 
He agrees with those who hold that there is no coming into 
being”. In Iv. 19 of his kārikā he again says that the Buddhas 
have shown that there was no coming into being in any way 
(sarvatha Buddhairajātiļ paridipitah). 

1 Sankara’s bhāsya on Gaudapāda's karika, Ānandāšrama edition, p. 214- 

2 Anandaérama edition of Sankara’s bhasya on Gaudapada's karika, p. 21. 

3 Telang wishes to put Sankara’s date somewhere in the 8th century, and Venka- 
tesvara would have him in 805 A.D.—897 A-D., as he did not believe that Sankara could 
have lived only for 32 years. J. R. A.S. 1916. 


* Compare Zarižāvatāra, p. 29, Katham ca gaganopamam. 
5 Gaudapāda's kārikā, IV. 2, 4. 
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Again, in IV. 42 he says that it was for those realists (vastu- 
vādi), who since they found things and could deal with them and 
were afraid of non-being, that the Buddhas had spoken of 
origination (jāt). In IV. 90 he refers to agrayana which we 
know to be a name of Mahayana. Again, in Iv. 98 and 99 
he says that all appearances are pure and vacuous by nature. 
These the Buddhas, the emancipated one (mukta) and the leaders 
know first. It was not said by the Buddha that all appearances 
(dharma) were knowledge. He then closes the karikas with an 
adoration which in all probability also refers to the Buddha’. 

Gaudapada’s work is divided into four chapters: (1) Agama 
(scripture), (2) Vaitathya (unreality), (3) Advaita (unity), (4) Ala- 
tašānti (the extinction of the burning coal). The first chapter is 
more in the way of explaining the Mandükya Upanisad by 
virtue of which the entire work is known as Mēxdūkyakārikā. 
The second, third, and fourth chapters are the constructive parts 
of Gaudapāda's work, not particularly connected with the Man- 
dūkya Upanisad. 

In the first chapter Gaudapada begins with the three ap- 
parent manifestations of the self: (1) as the experiencer of the 
external world while we are awake (vifva or vaisvanara atma), 
(2) as the experiencer in the dream state (¢atjasa az), (3) as the 
experiencer in deep sleep (susupiz), called the praj#a when there 
is no determinate knowledge, but pure consciousness and pure 
bliss (nanda). He who knows these three as one is never 
attached to his experiences. Gaudapāda then enumerates some 

theories of creation: some think that the world has proceeded 
as a creation from the prana (vital activity), others consider 
creation as an expansion (u7bhdz2) of that cause from which it has 
proceeded; others imagine that creation is like dream (svapna) 
and magic (maya); others, that creation proceeds simply by the 
will of the Lord; others that it proceeds from time; others that it 
is for the enjoyment of the Lord (6hogartham) or for his play only 
(krīdārtham), for such is the nature (svabhava) of the Lord, that 
he creates, but he cannot have any longing, as all his desires are 
in a state of fulfilment. 
1 Gaudapada’s karika, Iv. 100. In my translation I have not followed Sankara 
for he has I think tried his level best to explain away even the most obvious references 
to Buddha and Buddhism in Gaudapāda's karika. I have, therefore, drawn my meaning 


directly as Gaudapada's karikas seemed to indicate. I have followed the same principle 
in giving the short exposition of Gaudapāda's philosophy below. 
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Gaudapada does not indicate his preference one way or the 
other, but describes the fourth state of the self as unseen (adrsta), 
unrelationable (avyavaharyam), ungraspable (agrahyam), inde- 
finable (a/aksana), unthinkable (acintyam), unspeakable (avya- 
padešya), the essence as oneness with the self (ekatmapratya- 
yasára), as the extinction of the appearance ( prapaitcopašama), 
the quiescent (Santam), the good (S¢vam), the one (advaitay. The 
world-appearance ( prapafica) would have ceased if it had existed, 
put all this duality is mere maya (magic or illusion), the one 
is the ultimately real (paramarthatah). In the second chapter 
Gaudapada says that what is meant by calling the world a 
dream is that all existence is unreal. That which neither exists 
in the beginning nor in the end cannot be said to exist in the 
present. Being like unreal it appears as real. The appearance 
has a beginning and an end and is therefore false. In dreams 
things are imagined internally, and in the experience that we 
have when we are awake things are imagined as if existing out- 
side, but both of them are but illusory creations of the self. 
What is perceived in the mind is perceived as existing at the 
moment of perception only ; external objects are supposed to 
have two moments of existence (namely before they are per- 
ceived, and when they begin to be perceived), but this is all mere 
imagination. That which is unmanifested in the mind and that 
which appears as distinct and manifest outside are all imaginary 
productions in association with the sense faculties. There is first 
the imagination of a perceiver or soul (yzva) and then along with 
it the imaginary creations of diverse inner states and the external 
world. Just as in darkness the rope is imagined to be a snake, 
so the self is also imagined by its own illusion in diverse forms. 
There is neither any production nor any destruction (za nirodho, 
na cotpattif), there is no one who is enchained, no one who is 
striving, no one who wants to be released? Imagination finds 
itself realized in the non-existent existents and also in the sense 

1 Compare in Nāgārjuna's first kārikā the idea of praparīcopašamam Sivam. 
Antrodhamanutpādamanucchedamašūšvatam anckarthamandnarthamandgamamanir- 
gamam yak pratityasamutpadam prapaftcopasamam Sivam dešayāmāsa sambuddhastam 
vande vadatāmvaram. Compare also Nagarjuna’s Chapter on Wirvdnaparthsd, Pūrvo- 
palambhopasamak prapancopasamah fivah na kvācit kasyacit kašcit dharmmo bud- 
dhenadefitah. So far as I know the Buddhists were the first to use the words prapari- 
copasaman fivam. 

2 Compare Nāgārjuna's kārikā, ‘“anirodhamanutpadam” in Mādkyamikavrtti, 
B. T.S.,p.3. 
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of unity; all imagination either as the many or the one (advaya) 
is false; it is only the oneness (advayata) that is good. There 
is no many, nor are things different or non-different (na nanedam 
„ma prthag nāprthak). The sages who have transcended attach- 
ment, fear, and anger and have gone beyond the depths of the 
Vedas have perceived it as the imaginationless cessation of all 
appearance (nirvikalpak prapaticopasamah), the one’. 
In the third chapter Gaudapada says that truth is like the 
void (ākāša) which is falsely conceived as taking part in birth 
and death, coming and going and as existing in all bodies; but 
howsoever it be conceived, it is all the while not different from 
ākāša. All things that appear as compounded are but dreams 
(svapna) and maya (magic) Duality is a distinction imposed 
upon the one (advatta) by maya. The truth is immortal, it cannot 
therefore by its own nature suffer change. It has no birth. All 
birth and death, all this manifold is but the result of an imposi- 
tion of maya upon it*, One mind appears as many in the dream, 
so also in the waking state one appears as many, but when the 
mind activity of the Togins (sages) is stopped arises this fearless 
state, the extinction of all sorrow, final cessation. Thinking every- 
thing to be misery (duhkham sarvam anusmrtya) one should stop 
all desires and enjoyments, and thinking that nothing has any 
birth he should not see any production at all. He should awaken 
the mind (citta) into its final dissolution (/2y2) and pacify it 
when distracted; he should not move it towards diverse objects 
when it stops. He should not taste any pleasure (suéham) and by 
wisdom remain unattached, by strong effort making it motionless 
and still. When he neither passes into dissolution nor into dis- 
traction; when there is no sign, no appearance that is the perfect 
Brahman. When there is no object of knowledge to come into 
being, the unproduced is then called the omniscent (sarvajfia). 
In the fourth chapter, called the Alata£anti, Gaudapada further 


: Compare Madkyamikakarika, B. T. S., p. 3, anekartham andndrtham, etc. 
Compare Lankāvatārasūtra, P- 78, Advaydsamsdraparinirvanavatsarvadhar- 
mah tasmat tarhi mahāmate Sunyatānutpādādvayaniksvabkāvalaksaņne yogah kara- 
niyak 3 also 8, 46, Yaduta svacittavisayavikalpadrstyānavabodkanāt vijūānānām 
svaciltadg$yamātrānavatāreņa makāmate vālaģrtkagjanāh bAavabhavasvabhávapara- 
mārthadrstidvayavādino dhavanti. ? 

3 Compare Nagarjuna’s kārikā, B. 7. S., p. 196, Āžātam Safasrngatica ban- 
dhyāyāk putra eva ca asantašcābhivyajyanie tathūbhāvena kalpand, with Gaudapada’s 
kārikā, 111. 28, Asato māyayā janma tatvato naiva jāyate bandhydputro na tattvena 
māyāya vāfi jāyate. 
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describes this final state. All the dharmas (appearances) are 
without death or decay, Gaudapada then follows a dialectical 
form of argument which reminds us of Nagarjuna. Gaudapada 
continues thus: Those who regard kāraņa (cause) as the kāryya 
(effect in a potential form) cannot consider the cause as truly 
unproduced (aja), for it suffers production ; how can it be called 
eternal and yet changing? If it is said that things come into 
being from that which has no production, there is no example 
with which such a case may be illustrated. Nor can we con- 
sider that anything is born from that which has itself suffered 
production. How again can one come to a right conclusion 
about the regressus ad infinitum of cause and effect (ketu 
and phala)? Without reference to the effect there is no cause, 
and without reference to cause there is no effect. Nothing is born 
either by itself or through others; call it either being, non- 
being, or being-non-being, nothing suffers any birth, neither the 
cause nor the effect is produced out of its own nature (svabha- 
vataļ), and thus that which has no beginning anywhere cannot 
be said to have a production. All experience (prajřapti) is 
dependent on reasons, for otherwise both would vanish, and there 
would be none of the afflictions (samk/eSa) that we suffer. When 
we look at all things in a connected manner they seem to be 
dependent, but when we look at them from the point of view of 
reality or truth the reasons cease to be reasons. The mind (citta) 
does not come in touch with objects and thereby manifest 
them, for since things do not exist they are not different from 
their manifestations in knowledge. It is not in any particular 
case that the mind produces the manifestations of objects while 
they do not exist so that it could be said to be an error, for in 
present, past, and future the mind never comes in touch with 
objects which only appear by reason of their diverse manifesta- 
tions. Therefore neither the mind nor the objects seen by it are 
ever produced. Those who perceive them to suffer production are 
really traversing the reason of vacuity (£e), for all production 
is but false imposition on the vacuity. Since the unborn is 
perceived as being born, the essence then is the absence of 


1 The very name Alātašānti is absolutely Buddhistic. Compare Nāgārjuna's 
kārikā, Z. T. S., p- 206, where he quotes a verse from the Sataka. 

3 The use of the word dharma in the sense of appearance or entity is peculiarly 
Buddhistic. The Hindu sense is that given by Jaimini, ‘‘ Codanālaksaņah arthah, 
dharmah.” Dharma is determined by the injunctions of the Vedas. 
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production, for it being of the nature of absence of production it 
could never change its nature. Everything has a beginning and 
an end and is therefore false. The existence of all things is like 
a magical or illusory elephant (mayahasiz) and exists only as far 
as it merely appears or is related to experience. There is thus 
the appearance of production, movement and things, but the one 
knowledge (viyitāna) is the unborn, unmoved, the unthingness 
(avastutva), the cessation (Sdntam). As the movement of 
burning charcoal is perceived as straight or curved, so it is the 
movement (sfandita) of consciousness that appears as the per- 
ceiving and the perceived. All the attributes (eg. straight or 
curved) are imposed upon the charcoal fire, though in reality it 
does not possess them; so also all the appearances are im- 
posed upon consciousness, though in reality they do not possess 
them. We could never indicate any: kind of causal relation 
between the consciousness and its appearance, which are there- 
fore to be demonstrated as unthinkable (acintya). A thing 
(dravya) is the cause of a thing (dravya), and that which is not 
a thing may be the cause of that which is not a thing, but all 
the appearances are neither things nor those which are not 
things, so neither are appearances produced from the mind 
(citta), nor is the mind produced by appearances. So long as 
one thinks of cause and effect he has to suffer the cycle of 
existence (sazzsaza), but when that notion ceases there is no 
samsara. All things are regarded as being produced from a 
relative point of view only (samuréz), there is therefore nothing 
permanent (šāšvata). Again, no existent things are produced, 
hence there cannot be any destruction (ucckeda). Appearances 
(dharma) are produced only apparently, not in reality; their 
coming into being is like maya, and that maya again does not 
exist. All appearances are like shoots of magic coming out of 
seeds of magic and are not therefore neither eternal nor destruc- 
tible. Asin dreams, or in magic, men are born and die, so are all 
appearances. That which appears as existing from an imaginary 
relative point of view (kalpita samvrti) is not so in reality ( para- 
martha), for the existence depending on others, as shown in all 
relative appearance, is after all not a real existence. That things 
exist, do not exist, do exist and not exist, and neither exist nor 
not exist; that they are moving or steady, or none of those, are 
but thoughts with which fools are deluded. 
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It is so obvious that these doctrines are borrowed from the 
Mādhyamika doctrines, as found in the Nāgārjuna's kārikās and 
the Vijfianavàda doctrines, as found in Lazkavatara, that it is 
needless to attempt to prove it. Gaudapada assimilated all the 
Duddhist Sünyavada and Vijfianavada teachings,and thought that 
these held good of the ultimate truth preached by the Upanisads. 
It is immaterial whether he was a Hindu or a Buddhist, so long 
as we are sure that he had the highest respect for the Buddha and 
for the teachings which he believed to be his. Gaudapāda took 
the smallest Upanisads to comment upon, probably because he 
wished to give his opinions unrestricted by the textual limita- 
tions of the bigger ones. His main emphasis is on the truth 
that he realized to be perfect. He only incidentally suggested 
that the great Buddhist truth of indefinable and unspeakable 
vijfiána or vacuity would hold good of the highest atman of the 
Upanisads, and thus laid the foundation of a revival of the 
Upanisad studies on Buddhist lines. How far the Upanisads 
guaranteed in detail the truth of Gaudapada's views it was left 
for his disciple, the great Sankara, to examine and explain. 


Vedanta and Sankara (788-820 A.D.). 


Vedanta philosophy is the philosophy which claims to be 
the exposition of the philosophy taught in the Upanisads and 
summarized in the Bza/a-sutras of Badarayana. The Upanisads 
form the last part of the Veda literature, and its philosophy is 
therefore also called sometimes the Uttara-Mimamsa or the 
Mīmāmsā (decision) of the later part of the Vedas as distinguished 
from the Mīmāmsā of the previous part of the Vedas and the 
Brahmanas as incorporated in the Purvamimamsa sūtras of 
Jaimini. Though these Brakma-sitras were differently interpreted 
by different exponents, the views expressed in the earliest com- 
mentary on them now available, written by Saükaracárya, have 
attained wonderful celebrity, both on account of the subtle and 
deep ideas it contains, and also on account of the association of the 
illustrious personality of Sankara. So great is the influence of the 
philosophy propounded by Sankara and elaborated by his illus- 
trious followers, that whenever we speak of the Vedanta philosophy 
we mean the philosophy that was propounded by Sankara. If 
other expositions are intended the names of the exponents have 
to be mentioned (e.g. Rāmānuja-mata, Vallabha-mata,etc.) In this 
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chapter we shall limit ourselves to the exposition of the Vedānta 
philosophy as elaborated by Sahkara and his followers. In Šan- 
kara’s work (the commentaries on the Brakma-sitra and the ten 
Upanisads) many ideas have been briefly incorporated which as 
found in Sankara do not appear to be sufficiently clear, but are 
more intelligible as elaborated by his followers. It is therefore 
better to take up the Vedanta system, not as we find it in Sankara, 
but as elaborated by his followers, all of whom openly declare 
that they are true to their master's philosophy. 
For the other Hindu systems of thought, the siitras ( Jaimini 
sūtra, Nyàya sūtra, etc.) are the only original treatises, and no 
foundation other than these is available. In the case of the 
Vedànta however the original source is the Upanisads, and 
the sütras are but an extremely condensed summary in a 
systematic form. Sankara did not claim to be the inventor or 
expounder of an original system, but interpreted the sūtras 
and the Upanisads in order to show that there existed a connected 
and systematic philosophy in the Upanisads which was also 
enunciated in the sütras of Badarayana. The Upanisads were a 
part of the Vedas and were thus regarded as infallible by the 
Hindus. If Sankara could only show that his exposition of them 
was the right one, then his philosophy being founded upon the 
highest authority would be accepted by all Hindus. The most 
formidable opponents in the way of accomplishing his task were 
the Mimamsists, who held that the Vedas did not preach any 
philosophy, for whatever there: was in the Vedas was to be 
interpreted as issuing commands to us for performing this or 
that action. They held that if the Upanisads spoke of Brahman 
and demonstrated the nature of its pure essence, these were mere 
exaggerations intended to put the commandment of performing 
some kind of worship of Brahman into a more attractive form. 
Sankara could not deny that the purport of the Vedas as found 
in the Brahmanas was explicitly of a mandatory nature as de- 
clared by the Mimamsa, but he sought to prove that such could 
not be the purport of the Upanisads, which spoke of the truest 
and the highest knowledge of the Absolute by which the wise 
could attain salvation. He said that in the karmakānda—the 
(sacrificial injunctions) Brahmanas of the Vedas—the purport of 
the Vedas was certainly of a mandatory nature, as it was intended 
for ordinary people who were anxious for this or that pleasure, 
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and were never actuated by any desire of knowing the absolute 
truth, but the Upanisads, which were intended for the wise who 
had controlled their senses and become disinclined to all earthly 
joys, demonstrated the one Absolute, Unchangeable, Brahman 
as the only Truth of the universe. The two parts of the Vedas 
were intended for two classes of persons. Sankara thus did not 
begin by formulating a philosophy of his own by logical and 
psychological analysis, induction, and deduction. He tried to show 
by textual comparison of the different Upanisads, and by refer- 
ence to the content of passages in the Upanisads, that they 
were concerned in demonstrating the nature of Brahman (as he 
understood it) as their ultimate end. He had thus to show that 
the uncontradicted testimony of all the Upanisads was in favour 
of the view which he held. He had to explain all doubtful and 
apparently conflicting texts, and also to show that none of the 
texts referred to the doctrines of mahat, prakrti, etc. of the 
Samkhya. He had also to interpret the few scattered ideas 
about physics, cosmology, eschatology, etc. that are found in the 
Upanisads consistently with the Brahman philosophy. In order 
to show that the philosophy of the Upanisads as he expounded it 
was a consistent system, he had to remove all the objections that 
his opponents could make regarding the Brahman philosophy, to 
criticize the philosophies of all other schools, to prove them to 
be self-contradictory, and to show that any interpretation of the 
Upanisads, other than that which he gave, was inconsistent and 
wrong. This he did not only in his bhāsya on the Brahma-sutras 
but also in his commentaries on the Upanisads. Logic with him 
had a subordinate place, as its main value for us was the aid 
which it lent to consistent interpretations of the purport of the 
Upanisad texts, and to persuading the mind to accept the un- 
contradicted testimony of the Upanisads as the absolute truth. 
His disciples followed him in all, and moreover showed in great 
detail that the Brahman philosophy was never contradicted 
either in perceptual experience or in rational thought, and that 
all the realistic categories which Nyāya and other systems 
had put forth were self-contradictory and erroneous. They also 
supplemented his philosophy by constructing a Vedanta epistem- 
ology, and by rethinking elaborately the relation of the maya, 
the Brahman, and the world of appearance and other relevant 
topics. Many problems of great philosophical interest which 
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had been left out or slightly touched by Sankara were discussed 
fully by his followers. But it should always be remembered that 
philosophical reasonings and criticisms are always to be taken 
as but aids for convincing our intellect and strengthening our 
faith in the truth revealed in the Upanisads. The true work of 
logic is to adapt the mind to accept them. Logic used for upset- 
ting the instructions of the Upanisads is logic gone astray. Many 
lives of Sankarācārya were written in Sanskrit such asthe Sankara- 
digvijaya, Sankara-vijaya-vilasa, Sankara-jaya,etc. It is regarded 
as almost certain that he was born between 700 and 800 A.D. in 
the Malabar country in the Deccan. His father Sivaguru was 
a Yajurvedi Brahmin of the Taittirīya branch. Many miracles 
are related of Sankara, and he is believed to have been the 
incarnation of Siva. He turned ascetic in his eighth year and 
became the disciple of Govinda, a renowned sage then residing in 
a mountain cell on the banks of the Narbuda. He then came over 
to Benares and thence went to Badarikagrama. It is said that 
he wrote his illustrious bhāsya on the Brahma-sitra in his twelfth 
year. Later on he also wrote his commentaries on ten Upanisads. 
He returned to Benares, and from this time forth he decided to 
travel all over India in order to defeat the adherents of other 
schools of thought in open debate. It is said that he first went to 
meet Kumārila, but Kumārila was then at the point of death, and 
he advised him to meet Kumarila's disciple. He defeated Mandana 
and converted him into an ascetic follower of his own. He then 
travelled in various places, and defeating his opponents everywhere 
he established his Vedanta philosophy, which from that time forth 
acquired a dominant influence in moulding the religious life of 
India. : 

Sankara carried on the work of his teacher Gaudapada and 
by writing commentaries on the ten Upanisads and the Brakma- 
sūtras tried to prove, that the absolutist creed was the one which 
was intended to be preached in the Upanisads and the Brama- 
sūtras). Throughout his commentary on the Brahma-sitras, 
there is ample evidence that he was contending against some 

other rival interpretations of a dualistic tendency which held 
that the Upanisads partly favoured the Sāmkhya cosmology 
1 The main works of Sankara are his commentaries (bhāsya) on the ten Upanisads 


(Īsa, Kena, Katha, Praéna, Mundaka, Māņdūkya, Aitareya, Taittiriya, Brhadāraņ- 
yaka, and Chāndogya), and on the ZzaAma-sztra. i - 
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of the existence of prakrti. That these were actual textual in- 
terpretations of the Brahma-sūtras is proved by the fact that 
Sankara in some places tries to show that these textual con- 
structions were faulty'. In one place he says that others (re- 
ferring according to Vācaspati to the Mīmāmsā) and some of 
us (referring probably to those who interpreted the sūtras and 
the Upanisads from the Vedānta point of view) think that the 
soul is permanent. It is to refute all those who were opposed 
to the right doctrine of perceiving everything as the unity 
of the self (@¢matkatva) that this Sariraka commentary of 
mine is being attempted? Rāmānuja, in the introductory por- 
tion of his bhāsya on the Brakma-sitra, says that the views of 
Bodhayana who wrote an elaborate commentary on the Brakma- 
sūtra were summarized by previous teachers, and that he was 
following this Bodhāyana bhāsya in writing his commentary. In 
the Vedērthasamgraha of Rāmānuja mention is made of Bodha- 
yana, Tanka, Guhadeva, Kapardin, Bharuci as Vedantic authorities, 
and Dravidacaryya is referred to as the “bhasyakara” commen- 
tator. In Chandogya III. x. 4, where the Upanisad cosmology 
appeared to be different from the Visuupurana cosmology, San- 
kara refers to an explanation offered on the point by one whom 
he calls "ācāryya” (atroktah partharah acaryyath) and Anandagiri 
says that "ācāryya” there refers to Dravidācāryya. This Dravid- 
ācāryya is known to us from Rāmānuja's statement as being a 
commentator of the dualistic school, and we have evidence here 
that he had written a commentary on the Chandogya Upanisad. 

A study of the extant commentaries on the Brahma-sūtras of 
Bādarāyaņa by the adherents of different schools of thought 
leaves us convinced that these sūtras were regarded by all as 
condensations of the teachings of the Upanisads. The differences 
of opinion were with regard to the meaning of these sutras and 
the Upanisad texts to which references were madē by them 
in each particular case. The Brahkma-sitra is divided into four 
adhyāyas or books, and each of these is divided into four chapters 
or pādas. Each of these contains a number of topics of discussion 
(adhikarana) which are composed of a number of sūtras, which 
raise the point at issue, the points that lead to doubt and un- 
certainty, and the considerations that should lead one to favour 

1 See note on p. 432. 


2 Sankara’s bhāsya on the Brahma-sitras, 1. iii. 19. 
D. 28 
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a particular conclusion. As explained by Sankara, most of these 
sütras except the first four and the first two chapters of the 
second book are devoted to the textual interpretations of the 
Upanisad passages. Sankara’s method of explaining the abso- 
lutist Vedanta creed does not consist in proving the Vedanta to 
be a consistent system of metaphysics, complete in all parts, but 
in so interpreting the Upanisad texts as to show that they all agree 
in holding the Brahman to be the self and that alone to be the 
only truth. In Chapter I of Book II Sankara tries to answer 
some of the objections that may be made from the Sāmkhya 
point of view against his absolutist creed and to show that some 
apparent difficulties of the absolutist doctrine did not present 
any real difficulty. In Chapter II of Book nī he tries to refute 
the Samkhya, Yoga, Nyaya-Vaisesika, the Buddhist, Jaina, Bhā- 
gavata and Saiva systems of thought. These two chapters and 
his commentaries on the first four sūtras contain the main points 
of his system. The rest of the work is mainly occupied in show- 
ing that the conclusion of the sūtras was always in strict agree- 
ment with the Upanisad doctrines. Reason with Sankara never 
occupied the premier position; its value was considered only 
secondary, only so far as it helped one to the right understanding 
of the revealed scriptures, the Upanisads. The ultimate truth can- 
not be known by reason alone. What one debater shows to be 
reasonable a more expert debater shows to be false, and what he 
shows to be right is again proved to be false by another debater. 
So there is no final certainty to which we.can arrive by logic 
and argument alone. The ultimate truth can thus only be found 
in the Upanisads; reason, discrimination and judgment are all to 
be used only with a view to the discovery of the real purport 
of the Upanisads. From his own position Šankara was not thus 
bound to vindicate the position of the Vedanta as a thoroughly 
rational system of metaphysics. For its truth did not depend on 
its rationality but on the authority of the Upanisads. But.what 
was true could not contradict experience. If therefore Sankara's 
interpretation of the Upanisads was true, then it would not con- 
tradict experience. Sankara was therefore bound to show that 
his interpretation was rational and did not contradict experience, 
If he could show that his interpretation was the only interpreta- 
tion that was faithful to the Upanisads, and that its apparent 
contradictions with experience could in some way be explained, 
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he considered that he had nothing more to do. He was not writing 
a philosophy in the modern sense of the term, but giving us the 
whole truth as taught and revealed in the Upanisads and not 
simply a system spun by a clever thinker, which may erroneously 
appear to be quite reasonable, Ultimate validity does not belong 
to reason but to the scriptures. 

He started with the premise that whatever may be the reason 
it is a fact that all experience starts and moves in an error which 
identifies the self with the body, the senses, or the objects of the 
senses. All cognitive acts presuppose this illusory identification, 
for without it the pure self can never behave as a phenomenal 
knower or perceiver, and without such a perceiver there would 
be no cognitive act. Sankara does not try to prove philosophi- 
cally the existence of the pure self as distinct from all other 
things, for he is satisfied in showing that the Upanisads describe 
the pure self unattached to any kind of impurity as the ultimate 
truth. This with him is a matter to which no exception can be 
taken, for it is so revealed in the Upanisads. This point being 
granted, the next point is that our experience is always based 
upon an identification of the self with the body, the senses, etc. and 
the imposition of all phenomenal qualities of pleasure, pain, etc. 
upon the self; and this with Sankara is a beginningless illusion. 
All this had been said by Gaudapāda. Sankara accepted Gauda- 
pada’s conclusions, but did not develop his dialectic for a positive 
proof of his thesis. He made use of the dialectic only for the 
‘refutation of other systems of thought. This being done he 
thought that he had nothing more to do than to show that his 
idea was in agreement with the teachings of the Upanisads. He 
showed that the Upanisads held that the pure self as pure being, 
pure intelligence and pure bliss was the ultimate truth. This 
being accepted the world as it appears could not be real. It must 
be a mere magic show of illusion or maya. Sankara never tries 
to prove that the world is maya, but accepts it as indisputable. 
For, if the self is what is ultimately real, the necessary con- 
clusion is that all else is mere illusion or maya. He had thus to 
quarrel on one side with the Mīmāmsā realists and on the other 
with the Sāmkhya realists, both of whom accepted the validity 
of the scriptures, but interpreted them in their own way. The 
Mīmāmsists held that everything that is said in the Vedas is to be 
interpreted as requiring us to perform particular kinds of action, 
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or to desist from doing certain other kinds. This would mean that 
the Upanisads being a part of the Veda should also be interpreted 
as containing injunctions for the performance of certain kinds of 
actions. The description of Brahman in the Upanisads does not 
therefore represent a simple statement of the natureof Brahman, 
but it implies that the Brahman should be meditated upon as 
possessing the particular nature described there, i.e. Brahman 
should be meditated upon as being an entity which possesses a 
nature which is identical with our self; such a procedure would 
then lead to beneficial results to the man who so meditates. 
Šankara could not agree to such a view. For his main point was 
that the Upanisads revealed the highest truth as the Brahman. 
No meditation or worship or action of any kind was reguired; 
but one reached absolute wisdom and emancipation when 
the truth dawned on him that the Brahman or self was the 
ultimate reality. The teachings of the other parts of the Vedas, 
the karmakanda (those dealing with the injunctions relating 
to the performance of duties and actions), were intended for in- 
ferior types of aspirants, whereas the teachings of the Upanisads, 
the jfiānakāņda (those which declare the nature of ultimate 
truth and reality), were intended only for superior aspirants who 
had transcended the limits of sacrificial duties and actions, and 
who had no desire for any earthly blessing or for any heavenly 
joy. Throughout his commentary on the Bhagavadgita Sankara 
tried to demonstrate that those who should follow the injunc- 
tions of the Veda and perform Vedic deeds, such as sacrifices, 
etc., belonged to a lower order. So long as they remained in 
that order they had no right to follow the higher teachings of 
the Upanisads. They were but karmins (performers of scriptural 
duties), When they succeeded in purging their minds of all 
desires which led them to the performance of the Vedic injunc- 
tions, the field of karmamārga (the path of duties), and wanted — 
to know the truth alone, they entered the jfiānamārga (the way 
of wisdom).and had no dutiesto perform. The study of Vedanta 
was thus reserved for advanced persons who were no longer 
inclined to the ordinary joys of life but wanted complete 
emancipation. The qualifications necessary for a man intending 
to study the Vedanta are (1) discerning knowledge about what is 
eternal and what is transitory (mityanityavastuviveka), (2) disin- 
clination to the enjoyment of the pleasures of this world or of 
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the after world (chamutraphalabhogaviraga), (3) attainment of 
peace, self-restraint, renunciation, patience, deep concentration 
and faith (Samadamadisadhanasampat) and desire for salvation 
(mumuksutva). The person who had these qualifications should 
study the Upanisads, and as soon as he became convinced of the 
truth about the identity of the self and the Brahman he attained 
emancipation. When once a man realized that the self alone 
was the reality and all else was maya, all injunctions ceased to 
have any force with him. Thus, the path of duties (karma) and 
the path of wisdom ( /Zza) were intended for different classes of 
persons or adhikarins. There could be no joint performance of 
Vedic duties and the seeking of the highest truth as taught in 
the Upanisads (j#ana-karma-samuccayabhavah). As against the 
dualists he tried to show that the Upanisads never favoured any 
kind of dualistic interpretations. The main difference between 
the Vedanta as expounded by Gaudapada and as explained by 
Sankara consists in this, that Sankara tried as best he could to 
dissociate the distinctive Buddhist traits found in the exposition 
of the former and to formulate the philosophy as a direct 
interpretation of the older Upanisad texts. In this he achieved 
remarkable success. He was no doubt regarded by some as a 
hidden Buddhist (pracchanna Bauddha), but his influence on 
Hindu thought and religion became so great that he was re- 
garded in later times as being almost a divine person or an 
incarnation. His immediate disciples, the disciples of his dis- 
ciples, and those who adhered to his doctrine in the succeeding 
generations, tried to build a rational basis for his system in a 
much stronger way than Sankara did. Our treatment of Sankara's 
philosophy has been based on the interpretations of Vedanta 
thought, as offered by these followers of Sankara. These inter- 
pretations are nowhere in conflict with Sankara’s doctrines, but 
the questions and problems which Sankara did not raise have 
been raised and discussed by his followers, and without these one 
could not treat Vedanta as a complete and coherent'system of 
metaphysics. As these will be discussed in the later sections, 
we may close this with a short description of some of the main 
features of the Vedanta thought as explained by Sankara. 
Brahman according to Sankara is "the cause from which 
Xproceeds) the origin or subsistence and dissolution of this world 
which is extended in names and forms, which includes many 
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agents and enjoyers, which contains the fruit of works specially 
determined according to space, time, and cause, a world which is 
formed after an arrangement inconceivable even by the (imagina- 
tion of the) mind?" The reasons that Sankara adduces for the 
existence of Brahman may be considered to be threefold: (1) The 
world must have been produced as the modification of some- 
thing, but in the Upanisads all other things have been spoken of 
as having been originated from something other than Brahman, 
so Brahman is the cause from which the world has sprung into 
being, but we could not think that Brahman itself originated from 
something else, for then we should have a regressus ad infinitum 
(anavasthā). (2) The world is so orderly that it could not have 
come forth from a non-intelligent source. The intelligent source 
then from which this world has come into being is Brahman. 
(3) This Brahman is the immediate consciousness (sēksi) which 
shines as the self, as well as through the objects of cognition 
which the self knows. It is thus the essence of us all, the self, 
and hence it remains undenied even when one tries to deny it, 
for even in the denial it shows itself forth. It is the self of us all 
and is hence ever present to us in all our cognitions. 

Brahman according to Šankara is the identity of pure intelli- 
gence, pure being, and pure blessedness. Brahman is the self of 
us all. So long as we are in our ordinary waking life, we are 
identifying the self with thousands of illusory things, with all that 
we call “I” or mine, but when in dreamless sleep we are absolutely 
without any touch of these phenomenal notions the nature of our 
true state as pure blessedness is partially realized. The individual 
self as it appears is but an appearance only, while the real truth 
is the true self which is one for all, as pure intelligence, pure 
blessedness, and pure being. 

All creation is illusory maya. But accepting it as maya, it 
may be conceived that God (Ivara) created the world as a mere 
sport; from the true point of view there is no Iévara who creates 
the world, but in the sense in which the world exists, and we all 

exist as separate individuals, we can affirm the existence of 
I$vara, as engaged in creating and maintaining the world. In 
reality all creation is illusory and so the creator also is illusory. 
Brahman, the self, is at once the material cause (upadana-karana) 
as well as the efficient cause (xx:tta-kārana) of the world. 


1 Saükara's commentary, I. i. 2. See also Deussen’s System of the Vedānta. 
y: y. 
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There is no difference between the cause and the effect, and the 
effectis but an illusory imposition on the cause—a mere illusion 
of name and form. We may mould clay into plates and jugs and 
call them by so many different names, but it cannot be admitted 
that they are by that fact anything more than clay; their trans- 
formations as plates and jugs are only appearances of name and 
form (a@mariipa). This world, inasmuch as it is but an effect 
imposed upon the Brahman, is only phenomenally existent 
(vyavaharika) as mere objects of name and form (xdynarūpa), but 
the cause, the Brahman, is alone the true reality ( paramartAzka). 


The main idea of the Vedanta philosophy. 


The main idea of the advaita (non-dualistic) Vedanta philo- 
sophy as taught by the Sankara school is this, that the ultimate 
and absolute truth is the self, which is one, though appearing as 
many in different individuals. The world also as apart from 
us the individuals has no reality and has no other truth 
to show than this self. All other events, mental or physical, 
are but passing appearances, while the only absolute and un- 
changeable truth underlying them all is the self. While other 
systems investigated the pramanas only to examine how far 
they could determine the objective truth of things or our at- 
titude in practical life towards them, Vedanta sought to reach 
beneath the surface of appearances, and enquired after the final 
and ultimate truth underlying the microcosm and the macro- 
cosm, the subject and the object. The famous instruction of 
Svetaketu, the most important Vedanta text (mahdudhya) says, 
“That art thou, O Svetaketu.” This comprehension of my self 
as the ultimate truth is the highest knowledge, for when this 
knowledge is once produced, our cognition of world-appearances 
will automatically cease. Unless the mind is chastened and purged 
of all passions and desires, the soul cannot comprehend this 
truth; but when this is once done, and the soul is anxious for 
salvation by a knowledge of the highest truth, the preceptor 
instructs him, “That art thou.” At once he becomes the truth 
itself, which is at once identical with pure bliss and pure intelli- 
gence; all ordinary notions and cognitions of diversity and of the 


1 All that is important in Sankara’s commentary of the Brahma-sitras has been 
excellently systematised by Deussen in his System of the Vedanta; it is therefore un- 
necessary for me to give any long account of this part. Most of what follows has been 
taken from the writings of his followers. 
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many cease; there is no duality, no notion of mine and thine; the 
vast illusion of this world process is extinct in him, and he shines 
forth as the one, the truth, the Brahman. All Hindu systems be- 
lieved that when man attained salvation, he became divested of all 
world-consciousness, or of all consciousness of himself and his in- 
terests, and was thus reduced to his own original purity untouched 
by all sensations, perceptions, feelings and willing, but there the 
idea was this that when man had no bonds of karma and no desire 
and attachment with the world and had known the nature of 
his self as absolutely free and unattached to the world and his 
own psychosis, he became emancipated from the world and all 
his connections with the world ceased, though the world continued 
as ever the same with others. The external world was a reality 
with them; the unreality or illusion consisted in want of true 
knowledge about the real nature of the self, on account of which 
the self foolishly identified itself with world-experiences, worldly 
jeys and world-events, and performed good and bad works ac- 
cordingly. The force of accumulated karmas led him to undergo 
the experiences brought about by them. While reaping the fruits 
of past karmas he, as ignorant as ever of his own self, worked 
again under the delusion of a false relationship between himself 
and the world, and so the world process ran on. Mukti (salvation) 
meant the dissociation of the self from the subjective psychosis 
and the world. This condition of the pure state of self was re- 
garded as an unconscious one by Nyāya-Vaisesika and Mīmāmsā, 
and as a state of pure intelligence by Sāmkhya and Yoga. But 
with Vedānta the case is different, for it held that the world as 
such has no real existence at all, but is only an illusory imagina- 
tion which lasts till the moment when true knowledge is acguired. 
As soon as we come to know that the one truth is the self, the 
Brahman, all our illusory perceptions representing the world as 
a field of experience cease. This happens not because the con- 
nections of the self with the world cease, but because the appear- 
ance of the world process does not represent the ultimate and 
highest truth about it. All our notions about the abiding 
diversified world (lasting though they may be from beginningless 
time) are false in the sense that they do not represent the real 
truth about it. We not only do not know what we ourselves 
really are, but do not also know what the world about us is. 
We take our ordinary experiences of the world as representing 
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it correctly, and proceed on our career of daily activity. It is no 
doubt true that these experiences show us an established order 
having its own laws, but this does not represent the real truth. 
They are true only in a relative sense, so long as they appear to 
be so; for the moment the real truth about them and the self is 
comprehended all world-appearances become unreal, and that one 
truth, the Brahman, pure being, bliss, intelligence, shines forth as 
the absolute—the only truth in world and man. The world-ap- 
pearance as experienced by us is thus often likened to the 
illusory perception of silver in a conch-shell; for the moment 
the perception appears to be true and the man runs to pick 
it up, as if the conch-shell were a real piece of silver; but 
as soon as he finds out the truth that this is only a piece of 
conch-shell, he turns his back on it and is no longer deluded 
by the appearance or again attracted towards it. The illusion 
of silver is inexplicable in itself, for it was true for all pur- 
poses so long as it persisted, but when true knowledge was 
acquired, it forthwith vanished. This world-appearance will also 
vanish when the true knowledge of reality dawns. When false 
knowledge is once found to be false it cannot return again. 
The Upanisads tell us that he who sees the many here is 
doomed. The one, the Brahman, alone is true; all else is but 
delusion of name and form. Other systems believed that even 
after emancipation, the world would continue as it is, that 
there was nothing illusory in it, but I could not have any 
knowledge of it because of the absence of the instruments by 
the processes of which knowledge was generated. The Sam- 
khya purusa cannot know the world when the buddhi-stuff 
is dissociated from it and merged in the prakrti, the Mimamsa 
and the Nyaya soul is also incapable of knowing the world 
after emancipation, as it is then dissociated from manas. But 
the Vedanta position is quite distinct here. We cannot know 
the world, for when the right knowledge dawns, the percep- 
tion of this world-appearance proves itself to be false to the 
person who has witnessed the truth, the Brahman. An illusion 
cannot last when the truth is known; what is truth is known to 
us, but what is illusion is undemonstrable, unspeakable, and 
indefinite. The illusion runs on from beginningless time; we do 
not know how it is related to truth, the Brahman, but we know 
that when the truth is once known the false knowledge of this 
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world-appearance disappears once for all. N o intermediate link 
is necessary to effect it, no mechanical dissociation of buddhi or 
manas, but just as by finding out the glittering piece to be a conch- 
shell the illusory perception of silver is destroyed, so this illusory 
perception of world-appearance is also destroyed by a true 
knowledge of the reality, the Brahman. The Upanisads held 
that reality or truth was one, and there was “no many” anywhere, 
and Sankara explained it by adding that the “many” was merely 
an illusion, and hence did not exist in reality and was bound 
to disappear when the truth was known. The world-appearance 
is māyā (illusion). This is what Sankara emphasizes in ex- 
pounding his constructive system of the Upanisad doctrine. 
The question is sometimes asked, how the maya becomes asso- 
ciated with Brahman. But Vedanta thinks this question illegiti- 
mate, for this association did not begin in time either with 
reference to the cosmos or with reference to individual persons. 
In fact there is no real association, for the creation of -illusion 
does not affect the unchangeable truth. Maya or illusion is no 
real entity, it is only false knowledge (avidya) that makes the 
appearance, which vanishes when the reality is grasped and found. 
Maya or avidya has an apparent existence only so long as it 
lasts, but the moment the truth is known it is dissolved. It is 
not a real entity in association with which a real world-appear- 
ance has been brought into permanent existence, for it only has 
existence so long as we are deluded by it (pratitika-satta), 
Maya therefore is a category which baffles the ordinary logical 
division of existence and non-existence and the principle of ex- 
cluded middle. For the maya can neither be said to be “is” nor 
“is not" (tattvanyatuabhyam antrvacaniya). It cannot be said that 
such a logical category does not exist, for all our dream and 
illusory cognitions demonstrate it to us. They exist as they are 
perceived, but they do not exist since they have no other inde- 
pendent existence than the fact of their perception. If it has any 
creative function, that function is as illusive as its own nature, for 
the creation only lasts so long as the error lasts. Brahman, the 
truth, is not in any way sullied or affected by association with 
maya, for there can be no association of the real with the empty, 
the maya, the illusory. It is no real association but a mere 
appearance, 
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In what sense is the world-appearance false? 


The world is said to be false—a mere product of maya. The 
falsehood of this world-appearance has been explained as in- 
volved in the category of the indefinite which is neither sat “is” 
nor asat “is not" Here the opposition of the “is” and “is not” 
is solved by the category of time. The world-appearance is "is 
not," since it does not continue to manifest itself in all times, and 
has its manifestation up to the moment that the right knowledge 
dawns. Itis:not therefore “is not" in the sense that a “castle in 
the air” or a hare’s horn is “is not,” for these are called tuccha, 
the absolutely non-existent. The world-appearance is said to be 
“is” or existing, since it appears to be so for the time the state of 
ignorance persists in us. Since it exists for a time it is saz (is), 
but since it does not exist for all times it is asaž (is not). This 
is the appearance, the falsehood of the world-appearance (Jagat- 
prapanca) that it is neither sat nor asat in an absolute sense. Or 
rather it may also be said in another way that the falsehood of 
the world-appearance consists in this, that though it appears to 
be the reality or an expression or manifestation of the reality, the 
being, sat, yet when the reality is once rightly comprehended, it 
will be manifest that the world never existed, does not exist, 
and will never exist again. This is just what we find in an illusory 
perception; when once the truth is found out that it is a conch- 
shell, we say that the silver, though it appeared at the time of 
illusory perception to be what we saw before us as *this" (this 
is silver), yet it never existed before, does not now exist, and 
will never exist again. In the case of the illusory perception of 
silver, the “this” (pointing to a thing before me) appeared as 
silver; in the case of the world-appearance, it is the being (saż), 
the Brahman, that appears as the world; but as in the case when 
the “this” before us is found to be a piece of conch-shell, the 
silver is at once dismissed as having had no existence in the “this” 
before us, so when the Brahman, the being, the reality, is once 
diréctly realized, the conviction comes that the world never 
existed. The negation of the world-appearance however has no 
separate existence other than the comprehension of the identity 
of the real. The fact that the real is realized is the same as that 
the world-appearance is negated. The negation here involved 
refers both to the thing negated (the world-appearance) and the 
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negation itself, and hence it cannot be contended that when the 
conviction of the negation of the world is also regarded as false 
(for if the negation is not false then it remains as an entity different 
from Brahman and hence the unqualified monism fails), then this 
reinstates the reality of the world-appearance; for negation of the 
world-appearance is as much false as the world-appearance itself, 
and hence on the realization of the truth the negative thesis, 
that the world-appearance does not exist, includes the negation 
also as a manifestation of world-appearance, and hence the only 
thing left is the realized identity of the truth, the being. The 
peculiarity of this illusion of world-appearance is this, that it 
appears as consistent with or inlaid in the being (sa) though it 
is not there. This of course is dissolved when right knowledge 
dawns. This indeed brings home to us the truth that the world- 
appearance is an appearance which is different from what we 
know as real (sadvilaksaņa); for the real is known to us as 
that which is proved by the pramāņas, and which will never 
again be falsified by later experience or other means of proof. 
A thing is said to be true only so long as it is not contradicted ; 
but since at the dawn of right knowledge this world-appearance 
will be found to be false and non-existing, it cannot be regarded 
as real. Thus Brahman alone is true, and the world-appearance 
is false; falsehood and truth are not contrary entities such 
that the negation or the falsehood of falsehood will mean truth. 
The world-appearance is a whole and in referring to it the 
negation refers also to itself as a part of the world-appearance 
and hence not only is the positive world-appearance false, but 
the falsehood itself is also false; when the world-appearance is 
contradicted at the dawn of right knowledge, the falsehood itself 
is also contradicted. 

Brahman differs from all other things in this that it is self- 
luminous (svaprakasa) and has no form; it cannot therefore be the 
object of any other consciousness that graspsit. Allother things, 
ideas, emotions, etc., in contrast to it are called Zzíya (objects of 
consciousness), while it is the drastā (the pure consciousness com- 

prehending all objects). As soon as anything is comprehended as 
an expression of a mental state (vy##2), it is said to have a form and 

it becomes dr$ya, and this is the characteristic of all objects of 

consciousness that they cannot reveal themselves apart from being 

manifested as objects of consciousness through a mental state. 
1 See Advaitasiddhi, Mitkyātvanirukti. 
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Brahman also, so long as it is understood asa meaning of the 
Upanisad text, is not in its true nature; it is only when it shines 
forth as apart from the associations of any form thatitissvaprakāša 
and drasta. The knowledge of the pure Brahman is devoid of any 
form or mode. The notion of dxšyatva (objectivity) carries with 
it also the notion of jadatva (materiality) or its nature as non- 
consciousness (ajf#azatva) and non-selfness (anatmatva) which 
consists in the want of self-luminosity of objects of consciousness. 
The relation of consciousness (j#ana) to its objects cannot be 
regarded as real but as mere illusory impositions, for as we shall 
see later, it is not possible to determine the relation between 
knowledge and its forms. Just as the silver-appearance of the 
conch-shell is not its own natural appearance, so the forms in 
which consciousness shows itself are not its own natural essence. 
In the state of emancipation when supreme bliss (ēxaxda) shines 
forth, the ānanda is not an object or form of the illuminating 
consciousness, but it is the illumination itself. Whenever there 
isa form associated with consciousness, it is an extraneous illusory 
imposition on the pure consciousness. These forms are different 
from the essence of consciousness, not only in this that they 
depend on consciousness for their expression and are themselves 
but objects of consciousness, but also in this that they are all 
finite determinations (paricchinna), whereas consciousness, the 
abiding essence, is everywhere present without any limit what- 
soever. The forms of the object such as cow, jug, etc. are limited 
in themselves in what they are, but through them all the pure 
being runs by virtue of which we say that the cow is, the jug is, 
the pot is. Apart from this pure being running through all the 
individual appearances, there is no other class (7) such as 
cowness or jugness, but it is on this pure being that different 
individual forms are illusorily imposed (ghatādīkam sadarthe- 
kalpitam, pratyekam tadanubiddhatvena pratīyamānatvāt). So 
this world-appearance which is essentially different from the 
Brahman, the being which forms the material cause on which it 
is imposed, is false (upādānanisthātyantābhāvapratiyogitvalak- 
sanamithyatvasiddhih—as Citsukha has it). 


The nature of the world-appearance, phenomena. 


The world-appearance is not however so illusory as the per- 
ception of silver in the conch-shell, for the latter type of worldly 
illusions is called pratibhastka, as they are contradicted by other 
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laterexperiences, whereas the illusion of world-appearance is never 
contradicted in this worldly stage and is thus called vyavaharika 
(from vyavakāra, practice, i.e. that on which is based all our 
practical movements). So long as the right knowledge of the 
Brahman as the only reality does not dawn, the world-appearance 
runs on in an orderly manner uncontradicted by the accumulated 
experience of all men, and as such it must be held to be true. 
It is only because there comes such a stage in which the world- 
appearance ceases to manifest itself that we have to say that from 
the ultimate and absolute point of view the world-appearance is 
false and unreal. As against this doctrine of the Vedanta it is 
sometimes asked how, as we see the reality (sattva) before us, 
we can deny that it has truth. To this the Vedanta answers 
that the notion of reality cannot be derived from the senses, nor 
can it be defined as that which is the content of right knowledge, 
for we cannot have any conception of right knowledge without 
a conception of reality, and no conception of reality without a 
conception of right knowledge. The conception of reality com- 
prehends within it the notions of unalterability, absoluteness, and 
independence, which cannot be had directly from experience, 
as this gives only an appearance but cannot certify its truth. 
Judged from this point of view it will be evident that the true 
reality in all our experience is the one self-luminous flash of 
consciousness which is all through identical with itself in all its 
manifestations of appearance, Our present experience of the 
world-appearance cannot in any way guarantee that it will not 
be contradicted at some later stage. What really persists in all 
experience is the being (sar) and not its forms. This being that 
is associated with all our experience is not a universal genus nor 
merely the individual appearance of the moment, but it is the 
being, the truth which forms the substratum of all objective events 
and appearances (ekenaiva Sarvanugatena sarvatra satpratitih). 
Things are not existent because they possess the genus of being 
(sat) as Nyāya supposes, but they are so because they are them- 
selves but appearance imposed on one identical being as the basis 
and ground of all experience. Being is thus said to be the basis 
(adhisthana) on which the illusions appear. This being is not 
different with different things but one in all appearances. Our 
perceptions of the world-appearance could have been taken as a’ 
guarantee of their reality, if the reality which is supposed of them 
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could be perceived by the senses, and if inference and $ruti (scrip- 
tures) did not point the other way. Perception can of course in- 
validate inference, but it can do so only when its own validity 
has been ascertained in an undoubted and uncontested manner. 
But this is not the case with our perceptions of the world-ap- 
pearance, for our present perceptions cannot prove that these 
will never be contradicted in future, and inference and šruti are 
also against it. The mere fact that I perceive the world-appearance 
cannot prove that what I perceive is true or real, if it is contradicted 
by inference. We all perceive the sun to be small, but our per- 
ception in this case is contradicted by inference and we have 
hence to admit that our perceptions are erroneous. We depend 
(upajīvya) indeed for all our transactions on perception, but such 
dependence cannot prove that that on which we depend is ab- 
solutely valid. Validity or reality can only be ascertained by 
proper examination and enquiry ( parīksā), which may convince 
us that there is no error in it. True it is that by the universal 
testimony of our contemporaries and by the practical fruition and 
realization of our endeavours in the external world, it is proved 
beyond doubt that the world-appearance before us is a reality. 
But this sort of examination and enquiry cannot prove to us with 
any degree of satisfaction that the world-appearance will never 
be contradicted at any time or at any stage. The Vedanta also 
admits that our examination and enquiry prove to us that the 
world-appearance now exists as it appears ; it only denies that it 
cannot continue to exist for all times, and a time will come when 
to the emancipated person the world-appearance will cease to 
exist. The experience, observation, and practical utility of the 
objects as perceived by us cannot prove to us that these will 
never be contradicted at any future time. Our perception of the 
world-appearance cannot therefore disprove the Vedanta inference 
that the world-appearance is false, and it will demonstrate itself 
to be so at the time when the right knowledge of Brahman as 
one dawns in us. The testimony of the Upanisads also contradicts 
the perception which grasps the world-appearance in its manifold 
aspect. 

Moreover we are led to think that the world-appearance is 
false for it is not possible for us to discover any true relation 
between the consciousness (Zr) and the objects of consciousness 
(dríya). Consciousness must be admitted to have some kind of 
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connection with the objects which it illumines, for had it not been 
so there could be any knowledge at any time irrespective of its 
connections with the objects. But it is not possible to imagine 
any kind of connection between consciousness and its objects, for 
it can neither be contact (samyoga) nor inherence (samavaya) ; 
and apart from these two kinds of connections we know of no 
other. We say that things are the objects of our consciousness, 
but what is meant by it is indeed difficult to define. It cannot 
be that objectivity of consciousness means that a special effect 
like the jfiatata of Mīmāmsā is produced upon the object, for such 
an effect is not admissible or perceivable in any way ; nor can 
objectivity also mean any practical purpose (of being useful to us) 
associated with the object as Prabhakara thinks, for there are 
many things which are the objects of our consciousness but not 
considered as useful (e.g. the sky). Objectivity also cannot mean 
that the thing is the object of the thought-movement (jžāna- 
kāraņa) involved in knowledge, for this can only be with reference 
to objects present to the perceiver, and cannot apply to objects 
of past time about which one may be conscious, for if the thing is 
not present how can it be made an object of thought-movement ? 
Objectivity further cannot mean that the things project their own 
forms on the knowledge and are hence called objects, for though 
this may apply in the case of perception, it cannot be true of 
inference, where the object of consciousness is far away and does 
not mould consciousness after its own form. Thus in whatever 
way we may try to conceive manifold things existing separately 
and becoming objects of consciousness we fail. We have also 
seen that it is difficult to conceive of any kind of relation sub- 
sisting between objects and consciousness, and hence it has to be 
admitted that the imposition of the world-appearance is after all 
nothing but illusory. 

Now though all things are but illusory impositions on con- 
sciousness yet for the illumination of specific objects it is admitted 
even by Vedanta that this can only take place through specific 
sense-contact and particular mental states (urtti) or modes; but 
if that be so why not rather admit that this can take place 
even on the assumption of the absolute reality of the manifold 
external world without? The answer that the Vedànta gives to 

such a question is this, that the phenomenon of illumination has 
not to undergo any gradual process, for it is the work of one 
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flash like the work of the light of a lamp in removing darkness; . 
so it is not possible that the external reality should have to 
pass through any process before consciousness could arise; what 
happens is simply this, that the reality (saz) which subsists in all 
things as the same identical one reveals the object as soon as its 
veil is removed by association with the vrtti (mental mould or 
state). Itis like a light which directly and immediately illuminates 
everything with which it comes into relation. Such an illumina- 
tion of objects by “ts underlying reality would have been con- 
tinuous if there were no veils or covers, but that is not so as the 
reality is hidden by the veil of ajfíana (nescience). This veil is 
removed as soon as the light of consciousness shines through a 
mental mould or vrtti, and as soon as it is removed the thing 
shines forth. Even before the formation of the vrtti the illusory 
impositions on the reality had still been continuing objectively, 
but it could not be revealed as it was hidden by ajfiana which is 
removed by the action of the corresponding vrtti; and as soon as 
the veil is removed the thing shines forth in its true light. The 
action of the senses, eye, etc. serves but to modify the vrtti of the 
mind, and the vrtti of the mind once formed, the corresponding 
ajfiana veil which was covering the corresponding specific part of 
the world-appearance is removed, and the illumination of the 
object which was already present, being divested of the veil, shows 
itself forth. The illusory creations were there, but they could not 
be manifested on account of the veil of nescience. As soon as the 
veil is removed by the action of the vrtti the light of reality shows 
the corresponding illusory creations. So consciousness in itself 
is the ever-shining light of reality which is never generated but 
ever exists; errors of perception (eg. silver in the conch-shell) 
take place not because the dosa consisting of the defect of the 
eye, the glaze of the object and such other elements that con- 
tributed to the illusion, generated the knowledge, but because it 
generated a wrong vrtti. It is because of the generation of the 
wrong vrtti that the manifestation is illusory. In the illusion 
“this is silver” as when we mistake the conch-shell for the silver, 
it is the ct, consciousness or reality as underlying the object 
represented to us by “this” or “idam” that is the basis (adhisthana) 
of the illusion of silver. The cause of error is our nescience or 
non-cognition (aj#dna) of it in the form of the conch-shell, whereas 
the right knowledge is the cognition of it as conch-shell. The 
D. 29 
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basis is not in the content of my knowledge as manifested in my 
mental state (vz/fz) so that the illusion is not of the form 
that the “knowledge is silver” but of “this is silver.” Objective 
phenomena as such have reality as their basis, whereas the ex- 
pression of illumination of them as states of knowledge is made 
through the cit being manifested through the mental mould or 
states, Without the vrtti there is no illuminating knowledge. 
Phenomenal creations are there in the world moving about as 
shadowy forms on the unchangeable basis of one cit or reality, 
but this basis, this light of reality, can only manifest these forms 
when the veil of nescience covering them is temporarily removed 
by their coming in touch with a mental mould or mind-modifica- 
tion (vytti). It is sometimes said that since all illumination of 
knowledge must be through the mental states there is no other 
entity of pure consciousness apart from what is manifested 
through the states. This Vedanta does not admit, for. it holds 
that it is necessary that before the operation of the mental 
states can begin to interpret reality, reality must already be 
there and this reality is nothing but pure consciousness. Had 
there been no reality apart from the manifesting states of know- 
ledge, the validity of knowledge would also cease; so it has to 
be admitted that there is the one eternal self-luminous reality 
untouched by. the characteristics of the mental states, which are 
material and suffer origination and destruction. It is this self- 
luminous consciousness that seems to assume diverse forms 
in connection with diverse kinds of associations or limitations 
(upādhi). It manifests aj#ana (nescience) and hence does not by 
itself remove the ajfiana, except when it is reflected through any 
specific kind of vrtti. There is of course no difference, no inner 
and outer varieties between the reality, the pure consciousness 
which is the essence, the basis and the ground of all phenomenal 
appearances of the objective world, and the consciousness that 
manifests itself through the mental states. There is only one 
identical pure consciousness or reality, which is at once the basis 
of the phenomena as well as their interpreter by a reflection 
through the mental states or vrttis. 

The phenomena or objects called the dréya can only be de- 
termined in their various forms and manifestations but not as 
to their ultimate reality; there is no existence as an entity of 
any relation such as samyoga (contact) or samavaya (inherence) 
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between them and the pure consciousness called the drk; for the 
truth is this, that the drk (perceiver) and the drśya (perceived) 
have one identical reality; the forms of phenomena are but 
illusory creations on it: 

It is sometimes objected that in the ordinary psychological 
illusion such as “this is silver,” the knowledge of “this” as a thing 
is only of a general and indefinite nature, for it is perceived 
as a thing but its special characteristics as a conch-shell are not 
noticed, and thus the illusion is possible. But in Brahman or pure 
consciousness there are neither definite nor indefinite charac- 
teristics of any kind, and hence it cannot be the ground of any 
illusion as the piece of conch-shell perceived indefinitely as a mere 
“this” can be. The answer of Vedanta is that when the Brahman 
stands as the ground (adhisthana) of the world-appearance its 
characteristic as sat or real only is manifested, whereas its special 
character as pure and infinite bliss is never noticed; or rather it 
may be said that the illusion of world-appearance is possible 
because the Brahman in its true and correct nature is never re- 
vealed to us in our objective consciousness; when I say “the jug is,” 
the “isness,” or “being,” does not shine in its purity, but only as 
a characteristic of the jug-form, and this is the root of the illusion. 
In all our experiences only the aspect of Brahman as real shines 
forth in association with the manifold objects, and therefore the 
Brahman in its true nature being unknown the illusion is made 
possible. It is again objected that since the world-appearance 
can serve all practical purposes, it must be considered as real and 
not illusory. But the Vedanta points out that even by illusory 
perceptions practical effects are seen to take place; the illusory 
perception of a snake in a rope causes all the fear that a real snake 
could do; even in dreams we feel happy and sad, and dreams 
may be so bad as to affect or incapacitate the actual physical 
functions and organs of a man. So it is that the past impressions 
imbedded in us continuing from beginningless time are sufficient 
to account for our illusory notions, just as the impressions pro- 
duced in actual waking life account for the dream creations. 
According to the good or bad deeds that a man has done in 
previous lives and according to the impressions or potencies 
(samskāra) of his past lives each man has a particular kind of 
world-experience for himself and the impressions of one cannot 
affect the formation of the illusory experience of the oiher. But 
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the experience of the world-appearance is not wholly a subjective 
creation for each individual, for even before his cognition the 
phenomena of world-appearance were running in some unknow- 
able state of existence (svena adhyastasya samskarasya viyadad- 
yadhyasajanakatvopapatteh tatpratityabhavepi tadadhyasasya pür- 
vam sattvat krtsnasyapi vyavaharikapadarthasya ajnatasattva- 
bhyupagamat). It is again sometimes objected that illusion is 
produced by malobserved similarity between the ground (adhz- 
sthana) and the illusory notion as silver in “this is silver,’ but 
no such similarity is found between the Brahman and the world- 
appearance. To this Vedanta says that similarity is not an in- 
dispensable factor in the production of an illusion (eg. when a 
white conch is perceived as yellow owing to the defect of the eye 
through the influence of bile or ?z//a). Similarity helps the pro- 
duction of illusion by rousing up the potencies of past impressions 
or memories; but this rousing of past memories may as well be 
done by adysta—the unseen power of our past good or bad deeds. 
In ordinary illusion some defect is necessary but the illusion of 
this world-appearance is beginningless, and hence it awaits no 
other dosa (defect) than the avidya (nescience) which constitutes 
theappearance. Here avidya is the only dosa and Brahman is the 
only adhisthana or ground. Had there not been the Brahman, the 
self-luminous as the adhisthāna, the illusory creations could not 
have been manifested at all. The cause of the direct perception 
of illusion is the direct but indefinite perception of the adhisthāna. 
Hence where the adhisthāna is hidden by the veil of avidyā, the 
association with mental states becomes necessary for removing 
the veil and manifesting thereby the self-luminous adhisthana. 
As soon as the adhisthana, the ground, the reality, the blissful 
self-luminous Brahman is completely realized the illusions dis- 
appear. The disappearance of the phenomena means nothing 
more than the realization of the self-luminous Brahman. 


The Definition of Ajfiana (nescience). 


Ajfiana the cause of all illusions is defined as that which is 
beginningless, yet positive and removable by knowledge (anadi- 
bhavaripatve satz jfiananivartyatvam). Though it manifests itself 
in all ordinary things (veiled by it before they become objects of 

perception) which have a beginning in time, yet it itself has no 
beginning, for it is associated with the pure consciousness which 
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is beginningless. Again though it has been described as positive 
(bhavaripa) it can very well constitute the essence of negation 
(abhāva) too, for the positivity (ēkāvatva) does not mean here the 
opposite of abhāva (negation) but notes merely its difference from 
abhāva (abhava-vilaksanatvamatram vivaksitam). Ajfiana is not 
a positive entity (ēkāva) like any other positive entity, but it is 
called positive simply because it is not a mere negation (abhava). 
It is a category which is believed neither to be positive in the 
ordinary sense nor negative, but a third one which is different 
both from position as well as from negation. It is sometimes 
objected that ajfiāna is a mere illusory imagination of the moment 
caused by defect (dosa) and hence it cannot be beginningless 
(anadi); but Vedanta holds that the fact that it isan imagination 
or rather imposition, does not necessarily mean that it is merely 
a temporary notion produced by the defects ; for it could have 
been said to be a temporary product of the moment if the ground 
as well as the illusory creation associated with it came into being 
for the moment, but this is not the case here, as the cit, the 
ground of illusion, is ever-present and the ajñāna therefore being 
ever associated with it is also beginningless. The ajfiana is the 
indefinite which is veiling everything, and as such is different 
from the definite or the positive and the negative. Though it is 
beginningless yet it can be removed by knowledge, for to have 
a beginning or not to have it does not in any way determine 
whether the thing is subject to dissolution or not for the dis- 
solution of a thing depends upon the presence of the thing which 
can cause it; and it is a fact that when knowledge comes the 
illusion is destroyed; it does not matter whether the cause which 
produced the illusion was beginningless or not. Some Vedantists 
however define ajfiāna as the substance constituting illusion, and 
say that though it is not a positive entity yet it may be regarded 
as forming the substance of the illusion; it is not necessary that 
only a positive entity should be the matter of any thing, for what 
is necessary for the notion of a material cause (upadana) is this, 
that it should continue or persist as the same in all changes of 
effects. It is not true that only what is positive can persist in 
and through the effects which are produced in the time process. 
Illusion is unreal and it is not unnatural that the ajfiana which 
also is unreal should be the cause of it. 
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Ajfiàna established by Perception and Inference. 


Ajfiana defined as the indefinite which is neither positive nor 
negative is also directly experienced by us in such perceptions 
as "I do not know, or I do not know myself or anybody else,” 
or “I do not know what you say,” or more particularly “I had 
been sleeping so long happily and did not know anything." Such 
perceptions point to an object which has no definite characteristics, 
and which cannot properly be said to be either positive or negative. 
It may be objected that the perception “I do not know” is not 
the perception of the indefinite, the ajfidna, but merely the nega- 
tion of knowledge. To this Vedanta says that had it been the 
perception of a negation merely, then the negation must have 
been associated with the specific object to which it applied. 
A negation must imply the thing negatived; in fact negation 
generally appears as a substantive with the object of negation 
as a qualifying character specifying the nature of the negation. 
But the perception “I do not know or I had no knowledge” does 
not involve the negation of any particular knowledge of any 
specific object, but the knowledge of an indefinite objectless 
ignorance. Such an indefinite ajfiana is positive in the sense that 
it is certainly not negative, but this positive indefinite is not positive 
in the same sense in which other definite entities are called positive, 
for it is merely the characterless, passive indefinite showing itself 
in our experience. If negation meant only a general negation, 
and if the perception of negation meant in each case the per- 
ception of a general negation, then even where there is a jug on 
the ground, one should perceive the negation of the jug on the 
ground, for the general negation in relation to other things is there. 
Thus negation of a thing cannot mean the general notion of the 
negation of all specific things; similarly a general negation with- 
out any specific object to which it might apply cannot manifest 
itself to consciousness; the notion of a general negation of know- 
ledge is thus opposed to any and every knowledge, so that if the 
latter is present the former cannot be, but the perception “I do 
not know” can persist, even though many individual objects be 
known tous. Thus instead of saying that the perception of “I do 
not know” is the perception of a special kind of negation, it is 
rather better to say that it is the perception of a different category 
namely the indefinite, the ajñāna. It is our common experience 
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that after experiencing the indefinite (ajfiana) of a specific type 
we launch forth in our endeavours to remove it. So it has to be 
admitted that the perception of the indefinite is different from the 
perception of mere negation. The character of our perceiving 
consciousness (sas?) is such that both the root ajfiana as well 
as its diverse forms with reference to particular objects as repre- 
sented in mental states (urttij#dna), are comprehended by it. 
Of course when the vrttijfiana about a thing as in ordinary 
perceptions of objects comes in, the ajfiana with regard to it is 
temporarily removed, for the vrttijfiana is opposed to the ajfiana. 
But so far as our own perceiving consciousness (sakst-cattanya) 
is conceived it can comprehend both the ajfiana and the jfiana 
(knowledge) of things. It is thus often said that all things show 
themselves to the perceiving consciousness either as known or 
as unknown. Thus the perceiving consciousness comprehends all 
positives either as indefinite ajfiana or as states of knowledge 
or as specific kinds of ajfíana or ignorance, but it is unable to 
comprehend a negation, for negation (abhava) is not a perception, 
but merely the absence of perception (anupalabdhi). Thus when 
I say I do not know this, I perceive the indefinite in consciousness 
with reference to that thing, and this is not the perception of a 
negation of the thing. An objection is sometimes raised from 
the Nyāya point of view that since without the knowledge of a 
qualification (vzšesana) the qualified thing (višista) cannot be 
known, the indefinite about an object cannot be present in con- 
sciousness without the object being known first. To this Vedanta 
replies that the maxim that the qualification must be known 
before the qualified thing is known is groundless, for we can as 
well perceive the thing first and then its qualification. It is not 
out of place here to say that negation is not a separate entity, 
but is only a peculiar mode of the manifestation of the positive. 
Even the naiyāyikas would agree that in the expression “there 
is no negation of a jug here," no separate negation can be accepted, 
for the jug is already present before us. As there are distinctions 
and differences in- positive entities by illusory impositions, so 
negations are also distinguished by similar illusory impositions 
and appear as the negation of jug, negation of cloth, etc.; so all 
distinctions between negations are unnecessary, and it may be 
accepted that negation like position is one which appears as many 
on account of illusory distinctions and impositions. Thus the 
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content of negation being itself positive, there is no reason to 
object that such perceptions as “I do not know” refer to the 
perception of an indefinite ajfiana in consciousness. So also the 
perception “I do not know what you say” is not the perception 
of negation, for this would require that the hearer should know 
first what was said by the speaker, and if this is so then it is 
impossible to say “I do not know what you say.” 

So also the cognition “I was sleeping long and did not 
know anything” has to be admitted as referring to the perception 
of the indefinite during sleep. It is not true as some say that 
during sleep there is no perception, but what appears to the 
awakened man as “I did not know anything so long” is only an 
inference; for, it is not possible to infer from the pleasant and 
active state of the senses in the awakened state that the activity 
had ceased in the sleep state and that since he had no object of 
knowledge then, he could not know anything; for there is no 
invariable concomitance between the pleasant and active state of 
the senses and the absence of objects of knowledge in the im- 
mediately preceding state. During sleep there is a mental state 
of the form of the indefinite, and during the awakened state it is 
by the impression (sazzs&ara) of the aforesaid mental state of 
ajfiana that one remembers that state and says that “I did not 
perceive anything so long.” The indefinite (27Zzza) perceived in 
consciousness is more fundamental and general than the mere 
negation of knowledge ( ;#a@nabhava) and the two are so connected 
that though the latter may not be felt, yet it can be inferred from 
the perception of the indefinite. The indefinite though not definite 
isthusa positive content different from negation and is perceivedas 
such in direct and immediate consciousness both in the awakened 
state as well as in the sleeping state. 

The presence of this ajfiana may also be inferred from the 
manner in which knowledge of objects is revealed in consciousness, 
as this always takes place in bringing a thing into consciousness 
which was not known or rather known as indefinite before we 
say “I did not know it before, but I know it now.” My present 

knowledge of the thing thus involves the removal of an indefinite 
which was veiling it before and positing it in consciousness, just 
as the first streak of light in utter darkness manifests itself by 
removing the darkness!. Apart from such an inference its exist- 


1 See Paticapadikavivarana, Tattvadifana, and Advaitasiddht. 


Le 


x] Locus of Ajūāna 457 


ence is also indicated by the fact that the infinite bliss of Brahman 
does not show itself in its complete and limitless aspect. If there 
was no ajfiana to obstruct, it would surely have manifested itself 
in its fullness. Again had it not been for this ajfíana there would 
have been no illusion. It is the ajfíana that constitutes the sub- 
stance of the illusion; for there is nothing else that can be regarded 
as constituting its substance; certainly Brahman could not, as it 
is unchangeable. This ajfíana is manifested by the perceiving 
consciousness (sēksi) and not by the pure consciousness. The 
perceiving consciousness is nothing but pure intelligence which 
reflects itself in the states of avidya (ignorance). 


Locus and Object of Ajfiána, Ahamkāra, and Antahkarana. 


This ajfiána rests on the pure ci? or intelligence. This cit or 
Brahman is of the nature of pure illumination, but yet it is not 
opposed to the ajfiana or the indefinite. The cit becomes opposed 
to the ajfiana and destroys it only when it is reflected through the 
mental states (v77?i). The ajfiana thus rests on the pure cit and not 
on the cit as associated with such illusory impositions as go to 
produce the notion of ego “aham” or the individual soul. Vacaspati 
Mišra however holds that the ajftāna does not rest on the pure cit 
but on the jiva (individual soul). Madhava reconciles this view of 
Vacaspati with the above view, and says that the ajfiana may be 
regarded as resting on the jiva or individual soul from this point of 
view that the obstruction of the pure cit is with reference to the jiva 
(Cinmatrasritam ajianam jivapaksapatitvat jivasritam ucyate 
Vivaranaprameya, p. 48). The feeling “I do not know ” seems 
however to indicate that the ajitāna is with reference to the per- 
ceiving self in association with its feeling as ego or “I”; but this 
is not so; such an appearance however is caused on account of 
the close association of ajitāna with antahkarana (mind) both of 
which are in essence the same (see Vivaranaprameyasamgraha, 
Pp. 48). 

The ajfiana however does not only rest on the cit, but it has 
the cit as its visaya or object too, i.e. its manifestations are 
with reference to the self-luminous cit. The self-luminous cit is 
thus the entity on which the veiling action of the ajfiana is noticed; 
the veiling action is manifested not by destroying the self-luminous 
character, nor by stopping a future course of luminous career on 
the part of the cit, nor by stopping its relations with the visaya, 
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but by causing such an appearance that the self-luminous cit 
seems so to behave that we seem to think that it is not or it does 
not shine (zzszi na prakāšate itt vyavaharah) or rather there is no 
appearance of its shining or luminosity. To say that Brahman is 
hidden by the ajfiana means nothing more than this, that it is 
such (¢adyogyata) that the ajfiana can so relate itself with it that 
it appears to be hidden as in the state of deep sleep and other 
states of ajitāna-consciousness in experience. Ajfiāna is thus 
considered to have both its locus and object in the pure cit. It 
is opposed to the states of consciousness, for these at once dispel 
it. The action of this ajñāna is thus on the light of the reality 
which it obstructs for us, so long as the obstruction is not dissolved 
by the states of consciousness. This obstruction of the cit is not 
only with regard to its character as pure limitless consciousness 
but also with regard to its character as pure and infinite bliss; 
so it is that though we do not experience the indefinite in our 
pleasurable feelings, yet its presence as obstructing the pure cit 
is indicated by the fact that the full infinite bliss constituting the 
essence of Brahman is obstructed; and as a result of that there 
is only an incomplete manifestation of the bliss in our phenomenal 
experiences of pleasure. The ajfiana is one, but it seems to obstruct 
the pure cit in various aspects or modes, with regard to which it 
may be said that the ajfiana has many states as constituting the 
individual experiences of the indefinite with reference to the 
diverse individual objects of experience. These states of ajfiana 
are technically called tulajfiana or avasthajfiana. Any state of 
consciousness (vrttijfiana) removes a manifestation of the ajfiana 
as tulajfiana and reveals itself as the knowledge of an object. 
The most important action of this ajñāna as obstructing the 
pure cit, and as creating an illusory phenomenon is demonstrated 
in the notion of the ego or ahamkāra. This notion of ahamkara 
is a union of the true self, the pure consciousness and other 
associations, such as the body, the continued past experiences, etc.; 
it is the self-luminous characterless Brahman that is found ob- 
structed in the notion of the ego as the repository of a thousand 
limitations, characters, and associations. This illusory creation of 
the notion of the ego runs on from beginningless time, each set 
of previous false impositions determining the succeeding set of 
impositions and so on. This blending of the unreal associations 
held up in the mind (antahkarana) with the real, the false with 


— 


x] Mīmāmsā and Nyaya Objections 459 


the true, that is at the root of illusion. It is the antahkarana taken 
as the self-luminous self that reflects itself in the cit as the notion 
of the ego. Just as when we say that the iron ball (red hot) burns, 
there are two entities of the ball and the fire fused into one, so 
here also when I say “I perceive” there are two distinct elements 
of the self as consciousness and the mind or antahkarana fused 
into one. The part or aspect associated with sorrow, materiality, 
and changefulness represents the antahkarana, whereas that which 
appears as the unchangeable perceiving consciousness is the self. 
Thus the notion of ego contains two parts, one real and the other 
unreal. 

We remember that this is distinctly that which Prabhakara 
sought to repudiate. Prabhakara did not consider the self to be 
self-luminous, and held that such is the threefold nature of 
thought (7ribužē), that it at once reveals the knowledge, the 
object of knowledge, and the self. He further said that the 
analogy of the red-hot iron ball did not hold, for the iron ball 
and the fire are separately experienced, but the self and the 
antahkarana are never separately experienced, and we can 
never say that these two are really different and only have an 
illusory appearance of a seeming unity. Perception (anubhava) 
is like a light which illuminates both the object and the self, and 
like it does not require the assistance of anything else for the 
fulfilling of its purpose. But the Vedanta objects to this saying 
that according to Prabhakara’s supposition it is impossible to 
discover any relation between the self and the knowledge. If 
knowledge can be regarded as revealing itself, the self may as 
well be held to be self-luminous; the self and the knowledge 
are indeed one and the same. Kumarila thinks this thought 
(anubhava) to be a movement, Nyaya and Prabhakara as a 
quality of the self. But if it were a movement like other move- 
ments, it could not affect itself as illumination. If itwereasubstance 
and atomic in size, it would only manifest a small portion of 
a thing, if all-pervasive then it would illuminate everything, 
if of medium size it would depend on its parts for its own 

1 According to Nyāya the iman is conscious only through association with con- 
sciousness, but it is not consciousness (ci). Consciousness is associated with it only 
as a result of suitable collocations. Thus Wyāyamatījarī in refuting the doctrine of 
self-luminosity (sudpražāfa) says (p. 432) 


sacetanafcità yogāttadyogena vind jadah 
narthavabhasadanyaddhi caitanyam nama manmake. 
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constitution and not on the self. If it is regarded as a quality 
of the self as the light is of the lamp, then also it has necessarily 
to be supposed that it was produced by the self, for from what 
else could it be produced? Thus it is to be admitted that the 
self, the ātman, is the self-luminous entity. No one doubts any 
of his knowledge, whether it is he who sees or anybody else. 
The self is thus the same as vijfiāna, the pure consciousness, 
which is always of itself self-luminous*. 

Again, though consciousness is continuous in all stages, 
waking or sleeping, yet ahamkāra is absent during deep sleep. 
It is true that on waking from deep sleep one feels “I slept 
happily and did not know anything”: yet what happens is this, 
that during deep sleep the antahkarana and the ahamkāra are 
altogether submerged in the ajfiana, and there are only the 
ajfiana and the self; on waking, this ahamkāra as a state of 
antahkarna is again generated, and then it associates the per- 
ception of the ajitāna in the sleep and originates the perception 
*I did not know anything.” This ahamkāra which is a mode 
(writ) of the antahkarana is thus constituted by avidyā, and is 
manifested as jfianasakti (power of knowledge) and kriyasakti 
(power of work) This kriyasakti of the ahamkara is illusorily 
imposed upon the self, and as a result of that the self appears to 
be an active agent in knowing and willing. The ahamkara 
itself is regarded, as we have already seen, as a mode or vrtti of 
the antabkarana, and as such the ahamkara of a past period can 
now be associated; but even then the vrtti of antahkarana, 
ahamkara, may be regarded as only the active side or aspect of 
the antahkarana. The same antahkarana is called manas in its 
capacity as doubt, buddhi in its capacity as achieving certainty of 
knowledge, and citta in its capacity as remembering? When the 
pure cit shines forth in association with this antahkarana, it is 
called a jīva. It is clear from the above account that the ajfiāna 
is not a mere nothing, but is the principle of the phenomena. But 
it cannot stand alone, without the principle of the real to support 
it (Zfraya); its own nature as the ajfiana or indefinite is perceived 

directly by the pure consciousness; its movements as originating 
the phenomena remain indefinite in themselves, the real as under- 


1 See Mydyamakaranda, pp..130-140, Citsukha and Vivaraņaprameyasampraha, 


PP: 53-58. 
2 See Vedānta-taribkāsā; p. 88, Bombay edition. 
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lying these phenomenal movements can only manifest itself 
through these which hide it, when corresponding states arise in 
the antahkarana, and the light of the real shines forth through 
these states. The antahkarana of which ahamkara is a moment, 
is itself a beginningless system of ajitāna-phenomena containing 
within it the associations and impressions of past phenomena as 
merit, demerit, instincts, etc. from a beginningless time when the 
jiva or individual soul began his career. 


Anirvacyavada and the Vedanta Dialectic. 


We have already seen that the indefinite ajfiana could be 
experienced in direct perception and according to Vedanta there 
are only two categories. The category of the real, the self- 
luminous Brahman, and the category of the indefinite. The latter 
has for its ground the world-appearance, and is the principle by 
which the one unchangeable Brahman is falsely manifested:in all 
the diversity of the manifold world. But this indefinite which is 
different from the category of the positive and the negative, has 
only a relative existence and will ultimately vanish, when the 
true knowledge of the Brahman dawns. Nothing however can 
be known about the nature of this indefinite except its character 
as indefinite, That all the phenomena of the world, the fixed 
order of events, the infinite variety of world-forms and names, 
all these are originated by this avidyā, ajfiana or maya is indeed 
hardly comprehensible. If it is indefinite nescience, how can all 
these well-defined forms of world-existence come out of it? It is 
said to exist only relatively,and to have onlya temporary existence 
beside the permanent infinite reality. To take such a principle 
and to derive from it the mind, matter, and indeed everything 
else except the pure self-luminous Brahman, would hardly 
appeal to our reason. If this system of world-order were only 
seeming appearance, with no other element of truth in it except 
pure being, then it would be indefensible in the light of reason. 
It has been proved that whatever notions we have about the 
objective world are all self-contradictory, and thus groundless and 
false. If they have all proceeded from the indefinite they must 
show this character when exposed to discerning criticism. All 
categories have to be shown to be so hopelessly confused and to 
be without any conceivable notion that though apparent before 
us yet they crumble into indefiniteness as soon as they are 
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examined, and one cannot make any such assertion about them as 
that they are or that they are not. Such negative criticisms of our 
fundamental notions about the world-order were undertaken by 
Šrīharsa and his commentator and follower Citsukha. It is im- 
possible within the limits of this chapter to give a complete 
account of their criticisms of our various notions of reality. 
I shall give here only one example. i 
Let us take the examination of the notion of difference 
(bheda) from Khandanakhandakhadya. Four explanations are 
possible of the notion of difference: (1) the difference may be 
perceived as appearing in its own characteristics in our ex- 
perience (svariipa-bheda) as Prabhakara thinks; (2) the difference 
between two things is nothing but the absence of one in the other 
(anyonyabhava), as some Naiyayikas and Bhāttas think ; (3) dif- 
ference means divergence of characteristics (vaidharmya) as the 
Vaisesikas speak of it; (4) difference may be a separate quality 
in itself like the prthaktva quality of Nyaya. Taking the first 
alternative, we see that it is said that the jug and the cloth 
represent in themselves by their very form and existence their 
mutual difference from each other. But if by perceiving the 
cloth we perceive only its difference from the jug as the charac- 
teristic of the cloth, then the jug also must have penetrated 
into the form of the cloth, otherwise how could we perceive 
in the cloth its characteristics as the difference from the jug? 
i.e. if difference is a thing which can be directly perceived by 
the senses, then as difference would naturally mean difference 
from something else, it is expected that something else such 
as jug, etc. from which the difference is perceived must also 
be perceived directly in the perception of the cloth. But if 
the perception of difference between two things has penetrated 
together in the same identical perception, then the self-contra- 
diction becomes apparent. Difference as an entity is not what 
we perceive in the cloth, for difference means difference from 
something else, and if that thing from which the difference is 
perceived is not perceived, then how can the difference as an 
entity be perceived? If it is said that the cloth itself represents 
its difference from the jug, and that this is indicated by the jug, 
then we may ask, what is the nature of the jug? If the difference 
from the cloth be the very nature of the jug, then the cloth 
itself is also involved in the nature of the jug. If it is said that 
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"the jug only indicates that it is a term from which difference 
is intended to be conveyed, then that also becomes impossible, 
for how can we imagine that there is a term which is inde- 
pendent of any association of its difference from other things, 
and is yet a term which establishes the notion of difference? If 
itis a term of difference, it cannot be independent of its relation 
to other things from which it is differentiated. If its difference 
from the cloth is a guality of the jug, then also the old difficulty 
comes in, for its difference from the cloth would involve the 
cloth also in itself; and if the cloth is involved in the nature of 
the jug as its guality, then by the same manner the jug would 
also be the character of the cloth, and hence not difference but 
identity results. Moreover, if a cloth is perceived as a character 
of the jug, the two will appear to be hanging one over the other, 
but this is never so experienced by us. Moreover, it is difficult to 
ascertain if qualities have any relation with things; if they have 
not, then absence of relation being the same everywhere every- 
thing might be the quality of everything. If there is a relation 
between these two, then that relation would require another 
relation to relate itself with that relation, and that would again 
require another relation and that another, and so on. Again, it 
may be said that when the jug, etc. are seen without reference 
to other things, they appear as jug, etc, but when they are 
viewed with reference to cloth, etc. they appear as difference. 
But this cannot be so, for the perception as jug is entirely 
different from the perception of difference. It should also be 
noted that the notion of difference is also different from the 
notions of both the jug and the cloth. It is one thing to say 
that there are jug and cloth, and quite another thing to say 
that the jug is different from the cloth. Thus a jug cannot appear 
as difference, though it may be viewed with reference to cloth. 
The notion of a jug does not require the notions of other things 
for its manifestation. Moreover, when I say the jug is different 
from the cloth, I never mean that difference is anentity which is 
the same as the jug or the cloth; what I mean is that the 
difference of the cloth from the jug has its limits in the jug, and 
not merely that the notion of cloth has a reference to jug. This 
shows that difference cannot be the characteristic nature of the 
thing perceived. 

Again, in the second alternative where difference of two 
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things is defined as the absence of each thing in the other, we 
find that if difference in jug and cloth means that the jug is not 
in the cloth or that cloth is not in jug, then also the same 
difficulty arises; for when I say that the absence or negation of 
jug in the cloth is its difference from the jug, then also the 
residence of the absence of jug in the cloth would require 
that the jug also resides in the cloth, and this would reduce 
difference to identity. If it is said that the absence of jug in the 
cloth is not a separate thing, but is rather the identical cloth 
itself, then also their difference as mutual exclusion cannot be 
explained. If this mutual negation (2xyoxyabkāva) is explained 
as the mere absence of jugness in the cloth and of clothness in 
the jug, then also a difficulty arises; for there is no such quality 
in jugness or clothness that they may be mutually excluded; 
and there is no such quality in them that they can be treated as 
identical, and so when it is said that there is no jugness in cloth 
we might as well say that there is no clothness in cloth, for 
clothness and jugness are one and the same, and hence absence 
of jugness in the cloth would amount to the absence of clothness 
in the cloth which is self-contradictory. Taking again the third 
alternative we see that if difference means divergence of charac- 
teristics (vasdkarmya), then the question arises whether the 
vaidharmya or divergence as existing in jug has such a divergence 
as can distinguish it from the divergence existing in the cloth; if 
the answer is in the affirmative then we require a series of endless 
vaidharmyas progressing ad infinitum. lf the answer is in the 
negative then there being no divergence between the two diver- 
gences they become identical, and hence divergence of character- 
istics as such ceases to exist. If it is said that the natural forms of 
things are difference in themselves, for each of them excludes the 
other, then apart from the differences—the natural forms—the 
things are reduced to formlessness (nihsvarūpatā). If natural forms 
(svarūpa) mean special natural forms (svarūpa-višesa) then as the 
special natural forms or characteristics only represent difference, 
the natural forms of the things as apart from the special ones 
would appear to be identical. So also it may be proved that there 
is no such guality as prthaktva (separateness) which can explain 
differences of things, for there also the questions would arise as 
to whether separateness exists in different things or similar ones 
or whether separateness is identical with the thing in which it 
exists or not, and so forth. 
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The earliest beginnings of this method of subtle analysis and 
dialectic in Indian philosophy are found in the opening chapters 
of Kathavatthu. In the great Mahabhasya on Panini by Patafijali 
also we find some traces of it. But Nagarjuna was the man who 
took it up in right earnest and systematically cultivated it in all 
its subtle and abstruse issues and counter-issues in order to prove 
that everything that appeared as a fixed order or system was 
non-existent, for all were unspeakable, indescribable and self- 
contradictory, and thus everything being discarded there was 
only the void (fzzya). Sankara partially utilized this method in 
his refutations of Nyaya and the Buddhist systems; but Sriharsa 
again revived and developed it in a striking manner, and after 
having criticized the most important notions and concepts of our 
everyday life, which are often backed by the Nyaya system, sought 
to prove that nothing in the world can be defined, and that we 
cannot ascertain whether a thing is or is not. The refutations of 
all possible definitions that the Nyaya could give necessarily led 
to the conclusion that the things sought to be defined did not 
exist though they appeared to do so; the Vedantic contention 
was that this is exactly as it should be, for the indefinite ajfiana 
produces only appearances which when exposed to reason show 
that no consistent notions of them can be formed, or in other 
words the world-appearance, the phenomena of maya or ajfiana, 
are indefinable or anirvacaniya. This great work of Sriharsa 
was followed by Tattvadīpikā of Citsukha, in which he generally 
followed Sriharsa and sometimes supplemented him with the 
addition of criticisms of certain new concepts. The method of 
Vedanta thus followed on one side the method of Siinyavada in 
annulling all the concepts of world-appearance and on the other 
Vijfiánavada Buddhism in proving the self-illuminating character 
of knowledge and ultimately established the self as the only self- 
luminous ultimate reality. 


The Theory of Causation. 


The Vedanta philosophy looked at the constantly changing 
phenomena of the world-appearance and sought to discover the 
root whence proceeded the endless series of events and effects. 
The theory that effects were altogether new productions caused 
by the invariable unconditional and immediately preceding ante- 
cedents, as well as the theory that it was the cause which evolved 
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and by its transformations produced the effect, are considered 
insufficient to explain the problem Which the Vedanta had before 
it. Certain collocations invariably and unconditionally preceded 
certain effects, but this cannot explain how the previous set of 
phenomena could be regarded as producing the succeeding set. 
In fact the concept of causation and production had in it 
something quite undefinable and inexplicable. Our enquiry 
after the cause is an enquiry after a more fundamental and 
primary form of the truth of a thing than what appears at the 
present moment when we wished to know what was the cause of 
the jug, what we sought was a simpler form of which the effect 
was only a more complex form of manifestation, what is the 
ground, the root, out of which the effect has come forth? If 
apart from such an enquiry we take the pictorial representation 
of the causal phenomena in which some collocations being in- 
variably present at an antecedent point of time, the effect springs 
forth into being, we find that we are just where we were before, 
and are unable to penetrate into the logic of the affair. The 
Nyaya definition of cause and effect may be of use to us in a 
general way in associating certain groups of things of a particular 
kind with certain other phenomena happening at a succeeding 
moment as being relevant pairs of which one being present the 
other also has a probability of being present, but can do nothing 
more than this. It does not answer our question as to the nature 
of cause. Antecedence in time is regarded in this view as an indis- 
pensable condition for the cause. But time, according to Nyaya, 
is one continuous entity; succession of time can only be con- 
ceived as antecedence and consequence of phenomena, and these 
again involve succession; thus the notions of succession of time 
‘and of the antecedence and consequence of time being mutually 
dependent upon each other (anyonyasraya) neither of these can 
be conceived independently. Another important condition is 
invariability. But what does that mean? If it means invariable 
antecedence, then even an ass which is invariably present as 
an antecedent to the smoke rising from the washerman’s 
house, must be regarded as the cause of the smoke. If it means 
such an antecedence as contributes to the happening of the effect, 
it becomes again difficult to understand anything about its contri- 


1 Asses are used in carrying soiled linen in India. Asses are always present when 
water is boiled for washing in the laundry. 
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buting to the effect, for the only intelligible thing is the antece- 
dence and nothing more. If invariability means the existence of 
that at the presence of which the effect comes into being, then also 
it fails, for there may be the seed but no shoot, for the mere presence 
of the seed will not suffice to produce the effect, the shoot. If it 
is said that a cause can produce an effect only when it is asso- 
ciated with its accessory factors, then also the question remains 
the same, for we have not understood what is meant by cause. 
Again when the same effect is often seen to be produced by a 
plurality of causes, the cause cannot be defined as that which 
happening the effect happens and failing the effect fails. It cannot 
also be said that in spite of the plurality of causes, each particular 
cause is so associated with its own particular kind of effect that 
from a special kind of cause we can without fail get a special 
kind of effect (cf. Vātsyāyana and Vyāyamatījarī), for out of the 
same clay different effects come forth namely the jug, the plate, 
etc. Again if cause is defined as the collocation of factors, then 
the question arises as to what is meant by this collocation; does 
it mean the factors themselves or something else above them? On 
the former supposition the scattered factors being always present 
in the universe there should always be the effect; if it means 
something else above the specific factors, then that something al- 
ways existing, there should always be the effect. Nor can colloca- 
tion (sēmagrī) be defined as the last movement of the causes 
immediately succeeding which the effect comes into being, for the 
relation of movement with the collocating cause is incomprehen- 
sible. Moreover if moveinent is defined as that which produces 
the effect, the very conception of causation which was required 
to be proved is taken for granted. The idea of necessity involved 
in the causal conception that a cause is that which must produce 
its effect is also equally undefinable, inexplicable, and logically 
inconceivable. Thus in whatsoever way we may seek to find out 
the real nature of the causal principle from the interminable 
series of cause-effect phenomena we fail. All the characteristics 
of the effects are indescribable and indefinable ajitāna of maya, 
and in whatever way we may try to conceive these phenomena in 
themselves or in relation to one another we fail, for they are all 
carved out of the indefinite and are illogical and illusory, and 
some day will vanish for ever. The true cause is thus the pure 
being, the reality which is unshakable in itself, the ground upon 
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which all appearances being imposed they appear as real. The 
true cause is thus the unchangeable being which persists through 
all experience, and the effect-phenomena are but impositions upon 
it of ajūāna or avidyā. It is thus the clay, the permanent, that 
is regarded as the cause of all clay-phenomena as jug, plates, 
etc. All the various modes in which the clay appears are mere 
appearances, unreal, indefinable, and so illusory. The one truth 
is the clay. So in all world-phenomena the one truth is 
being, the Brahman, and all the phenomena that are being 
imposed on it are but illusory forms and names. This is what 
is called the satkaryavada or more properly the satkaranavada 
of the Vedanta, that the cause alone is true and ever existing, 
and phenomena in themselves are false. There is only this 
much truth in them, that all are imposed on the reality or being 
which alone is true. This appearance of the one cause the 
being, as the unreal many of the phenomena is what is called 
the vivarttavàda as distinguished from the samkhyayogaparina- 
mavāda, in which the effect is regarded as the real develop- 
ment of the cause in its potential state. When the effect has a 
different kind of being from the cause it is called viva77/2 but 
when the effect has the same kind of being as the cause it is called 
pariņāma (karanasvalaksananyathabhavah parinamah tadvilak- 
sano vivarttah ox vastunastatsamattako nyathabhavah parinamah 
tadvisamasattakah vivarttak). Vedanta has as much to object 
against the Nyāya as against the parinama theory of causation 
of the Samkhya; for movement, development, form, potentiality, 
and actuality—all these are indefinable and inconceivable in the 
light of reason; they cannot explain causation but only restate 
things and phenomena as they appear in the world. In reality 
however though phenomena are not identical with the cause, 
they can never be defined except in terms of the cause ( Tada- 
bhedam vinaiva tadvyatirekena durvacam karyyam vivartiah). 
This being the relation of cause and effect or Brahman and the 
world, the different followers of Sankara Vedanta in explaining 
the cause of the world-appearance sometimes lay stress on the 
maya, ajfiana or avidyā, sometimes on the Brahman, arid some- 
times on them both. Thus Sarvajfiatmamuni, the writer of 
Sanksepa-sariraka and his followers think that the pure Brahman 
should be regarded as the causal substance (upadana) of the 
world-appearance, whereas Prakāšātman Akhandānanda, and 
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Madhava hold that Brahman in association with maya, ie. the 
māyā-reflected form of Brahman as Īsvara should be regarded 
as the cause of the world-appearance. The world-appearance 
is an evolution or pariņāma of the maya as located in Īsvara, 
whereas Igvara (God) is the vivartta causal matter. Others 
however make a distinction between māyā as the cosmical factor 
of illusion and avidyā as the manifestation of the same entity 
in the individual or jiva. They hold that though the world- 
appearance may be said to be produced by the maya yet the 
mind etc. associated with the individual are produced by the 
avidya with the jiva or the individual as the causal matter 
(upadana). Others hold that since it is the individual to whom 
both Isvara and the world-appearance are manifested, it is better 
rather to think that these are all manifestations of the jiva in 
association with his avidyā or ajfiana. Others however hold that 
since in the world-appearance we find in one aspect pure being 
and in another materiality etc., both Brahman and maya are to 
be regarded as the cause, Brahman as the permanent causal 
matter, upādāna and maya as the entity evolving in parinama. 
Vācaspati Mišra thinks that Brahman is the permanent cause of 
the world-appearance through maya as associated with jīva. 
Maya is thus only a sahakari or instrument as it were, by which 
the one Brahman appears in the eye of the jiva as the manifold 
world of appearance. PrakaSananda holds however in his Sid- 
dhānta Muktāvalī that Brahman itself is pure and absolutely un- 
affected even as illusory appearance, and is not even the causal . 
matter of the world-appearance. Everything that we see in the 
phenomenal world, the whole field of world-appearance, is the 
product of maya, which is both the instrumental and the upadana 
(causal matter) of the world-illusion. But whatever these diver- 
gences of view may be, it is clear that they do not in any way affect 
the principal Vedanta text that the only unchangeable cause is 
the Brahman, whereas all else, the effect-phenomena, have only 
a temporary existence as indefinable illusion. The word maya 
was used in the Rg-Veda in the sense of supernatural power and 
wonderful skill, and the idea of an inherent mystery underlying 
it was gradually emphasized in the Atharva Veda, and it began 
to be used in the sense of magic or illusion. In the Brhadaranyaka, 
Praš$na, and Svetasvatara Upanisads the word means magic. It 
is not out of place here to mention that in the older Upanisads 


470 The Sankara School of Vedanta [cH. 


the word māyā occurs only once in the Brhadāraņyaka and once 
only in the Prašna. In early Pali Buddhist writings it occurs 
only in the senseof deception or deceitful conduct. Buddhaghosa 
uses it in the sense of magical power. In Nagarjuna and the Lan- 
kāvatāra it has acquired the sense of illusion. In Sankara the 
word maya is used in the sense of illusion, both as a principle 
of creation as a Sakti (power) or accessory cause, and as the 
phenomenal creation itself, as the illusion of world-appearance. 
It may also be mentioned here that Gaudapada the teacher 
of Sankara’s teacher Govinda worked out a system with the help 
of the mājā doctrine. The Upanisads are permeated with the 
spirit of an earnest enquiry after absolute truth. They do not 
pay any attention towards explaining the world-appearance or 
enquiring into its relations with absolute truth. Gaudapada asserts 
clearly and probably for the first time among Hindu thinkers, that 
the world does not exist in reality, that it is maya, and not reality. 
When the highest truth is realized maya is not removed, for it is 
not a thing, but the whole world-illusion is dissolved into its own 
airy nothing never to recuragain. It was Gaudapada who compared 
the world-appearance with dream appearances, and held that ob- 
jects seen in the waking world are unreal, because they are capable 
of being seen like objects seen in a dream, which are false and 
unreal The atman says Gaudapada is at once the cognizer and 
the cognized, the world subsists in the ātman through maya. 
As atman alone is real and all duality an illusion, it necessarily 
follows that all experience is also illusory. Safkara expounded 
this doctrine in his elaborate commentaries on the Upanisads 
and the Brahma-sūtra, but he seems to me to have done little 
more than making explicit the doctrine of maya. Some of his 
followers however examined and thought over the concept of 
maya and brought out in bold relief its character as the indefin- 


able thereby substantially contributing to the development of 
the Vedanta philosophy. 


1 


Vedanta theory of Perception and Inference?. 


Pramana is the means that leads to right knowledge. If 
memory is intended to be excluded from the definition then 
1 Dharmarājādhvarīndra and his son Rāmakrsņa worked out a complete scheme 


of the theory of Vedantic perception and inference. This is in complete agreement with 
the general Vedanta metaphysics. The early Vedantists were more interested in 
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pramāņa is to be defined as the means that leads to such right 
knowledge as has not already been acquired. Right knowledge 
(pramā) in Vedanta is the knowledge of an object which has not 
been found contradicted (abadhitarthavisayajnanatva). Except 
when specially expressed otherwise, prama is generally considered 
as being excludent of memory and applies to previously unac- 
quired (axadhigata) and uncontradicted knowledge. Objections 
are sometimes raised that when we are looking at a thing for a 
few minutes, the perception of the thing in all the successive 
moments after the first refers to the image of the thing acquired 
in the previous moments. To this the reply is that the Vedanta 
considers that so long as a different mental state does not arise, 
any mental state is not to be considered as momentary but as 
remaining ever the same. So long as we continue to perceive 
one thing there is no reason to suppose that there has been a 
series of mental states. So there is no question as to the know- 
ledge of the succeeding moments being referred to the know- 
. ledge of the preceding moments, for so long as any mental 
state has any one thing for its object it is to be considered as 
having remained unchanged all through the series of moments. 
There is of course this difference between the same percept of a 
previous and a later moment following in succession, that fresh 
elements of time are being perceived as prior and later, though 
the content of the mental state so far as the object is concerned 
remains unchanged. This time element is perceived by the senses 
though the content of the mental state may remain undisturbed. 
When I see the same book for two seconds, my mental state 
representing the book is not changed every second, and hence 
there can be no such supposition that I am having separate mental 
states in succession each of which is a repetition of the previous 
one, for so long as the general content of the mental state remains 
the same there is no reason for supposing that there Has been any 
change in the mental state. The mental state thus remains the 
same so long as the content is not changed, but though it remains 
the same it can note the change in the time elements as extraneous 
demonstrating the illusory nature of the world of appearance, and did not work out a 
logical theory. It may be incidentally mentioned that in the theory of inference as 
worked out by Dharmarājādhvarīndra he was largely indebted to the Mimamsa school 
of thought. In recognizing arthapatti, upamāna šabda and anupalabdhi also Dharma- 


rājādhvarīndra accepted the Mimamsa view. The Vedantins, previous to Dharmara- 
jadhvarindra, had also tacitly followed the Mīmāmsā in these matters. 
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addition. All our uncontradicted knowledge of the objects of the 
external world should be regarded as right knowledge until the 
absolute is realized. 

When the antahkarana (mind) comes in contact with the 
external objects through the senses and becomes transformed as 
it were into their forms, it is said that the antahkarana has 
been transformed into a state (v7). As soon as the antahka- 
rana has assumed the shape or form of the object of its know- 
ledge, the ignorance (a#ana) with reference to that object is 
removed, and thereupon the steady light of the pure conscious- 
ness (cit) shows the object which was so long hidden by 
ignorance. The appearance or the perception of an object 
is thus the self-shining of the cit through a vrtti of a form 
resembling an object of knowledge. This therefore pre-sup- 
poses that by the action of ajfíana, pure consciousness or being 
is in a state of diverse kinds of modifications. In spite of 
the cit underlying all this diversified objective world which is 
but the transformation of ignorance (ajfiana), the former cannot 
manifest itself by itself, for the creations being of ignorance 
they are but sustained by modifications of ignorance. The 
diversified objects of the world are but transformations of 
the principle of ajfiana which is neither real nor unreal It 
is the nature of ajfiana that it veils its own creations. Thus 
on each of the objects created by the ajfiana by its creating 
(viksepa) capacity there is a veil by its veiling (2va7aza) capacity. 
But when any object comes in direct touch with antahkarana 
through the senses the antahkarana becomes transformed into 
the form of the object, and this leads to the removal of the veil 
on that particular ajfiana form—the object, and as the self- 
shining cit is shining through the particular ajfiana state, we 
have what is called the perception of the thing. Though there is 
in reality no such distinction as the inner and the outer yet the 
ajfiana has created such illusory distinctions as individual souls 
and the external world of objects the distinctions of time, space, 


1 Vedanta does not regard manas (mind) as a sense (indriya). The same antah- 
karana, according to its diverse functions, is called manas, buddhi, ahamkara, and 
citta. In its functions as doubt it is called manas, as originating definite cognitions it 
is called buddhi. As presenting the notion of an ego in consciousness ahamkara, and 
as producing memory citta. These four represent the different modifications or states 
(vrtti) of the same entity (which in itself is but a special kind of modification of 
ajūāna as antahkarana). 


—- 


x] Inference 473 


etc. and veiled these forms. Perception leads to the temporary 
and the partial breaking of the veil over specific ajfiana forms 
so that there is a temporary union of the cit as underlying the 
subject and the object through the broken veil. Perception on 
the subjective side is thus defined as the union or undifferentia- 
tion (abheda) of the subjective consciousness with the objective 
consciousness comprehending the sensible objects through the 
specific mental states (tattadindriyayogyavisayavacchinnacaitanya- 
bhinnatvam tattadakaravisayavacchinnajnanasya tattadamse pra- 
tyaksatvam). This union in perception means that the objective 
has at that moment no separate existence from the subjective 
consciousness of the perceiver. The consciousness manifesting 
through the antahkarana is called jivasaksi. 

Inference (anumana), according to Vedanta, is made by our 
notion of concomitance (vyēp?zyžēna) between two things, acting 
through specific past impressions (sazzs&ara). Thus when I see 
smoke on a hill, my previous notion of the concomitance of smoke 
with fire becomes roused as a subconscious impression, and I 
infer that there is fire on the hill. My knowledge of the hill and 
the smoke is by direct perception. The notion of concomitance 
revived in the subconscious only establishes the connection be- 
tween the smoke and the fire. The notion of concomitance is 
generated by the perception of two things together, when no 
case of the failure of concomitance is known (vyabhicarajnana) 
regarding the subject. The notion of concomitance being alto- 
gether subjective, the Vedantist does not emphasize the necessity 
of perceiving the concomitance in a large number of cases (bh#- 
yodarsanam sakyddaršanam veti višeso nadaraniyah). Vedanta is 
not anxious to establish any material validity for the inference, 
but only subjective and formal validity. A single perception of 
concomitance may in certain cases generate the notion of the 
concomitance of one thing with another when no contradictory 
instance is known. It is immaterial with the Vedanta whether this 
concomitance is experienced in one case OT in hundreds of cases. 
The method of agreement in presence is the only form of con- 
comitance (anvayavyapti) that the Vedanta allows. So the 
Vedanta discards all the other kinds of inference that Nyaya 
supported, viz. anvayavyattreki (by joining agreement in pre- 
sence with agreement in absence), kevalānvayi (by universal agree- 
ment where no test could be applied of agreement in absence) and 
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kevalavyattreki (by universal agreement in absence). Vedanta 
advocates three premisses, viz. (I) pratijia (the hill is fiery); 
(2) ketu (because it has smoke) and (3) drstēnta (as in the 
kitchen) instead of the five propositions that Nyaya maintained}. 
Since one case of concomitance is regarded by Vedanta as 
being sufficient for making an inference it holds that seeing the 
one case of appearance (silver in the conch-shell) to be false, 
we can infer that all things (except Brahman) are false (Brah- 
mabhinnam sarvam mithya Brahmabhinnatvāt yedevam tadevam 
yatha subtirüpyam). First premiss (prattjītā) all else excepting 
Brahman is false; second premiss (Aetw) since all is different from 
Brahman; third premiss (dystanta) whatever is so is so as the 
silver in the conch? 


Atman, Jīva, I$vara, Ekajivavada and Drstisrstivada. 
We have many times spoken of truth or reality as self- 
luminous (svayamprakasa). But what does this mean? Vedanta 
defines it as that which is never the object of a knowing act but 
is yet immediate and direct with us (avedyatve sati aparoksavya- 
vaharayogyatvam). Self-luminosity thus means the capacity of 
being ever present in all our acts of consciousness without in any 
way being an object of consciousness, Whenever anything is 
described as an object of consciousness, its character as constitu- 
ting its knowability is a quality, which may or may not be present 
in it, or may be present at one time and absent at another. 
This makes it dependent on some other such entity which can 
produce it or manifest it. Pure consciousness differs from all its 
objects in this that it is never dependent on anything else for 
its manifestation, but manifests all other objects such as the jug, 
the cloth, etc. If consciousness should require another conscious- 
ness to manifest it, then that might again require another, and 
that another, and so on ad infinitum (anavasthā). If conscious- 
ness did not manifest itself at the time of the object-manifestation 
then even on seeing or knowing a thing one might doubt if he 
had seen or known it. It is thus to be admitted 
ness (axubhiti) manifests itself and thereby m 
1 Vedanta would have either pratijfia, hetu and udaharana, 
and nigamana, and not all the five of Nyāya, viz. pratijfia, 
and nigamana. 


2 Vedantic notions of the pramāņa of upamāna, arthāpatti, fabda and anupalabdhi, 
being similar to the mīmāmsā view, do not reguire to be treated here Separately. 


that conscious- 
aintains the ap- 


or udaharana, upanaya 
hetu, udaharana, upanaya 
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pearance of all our world experience. This goes directly against 
the jfiatata theory of Kumārila that consciousness was not im- 
mediate but was only inferable from the manifesting quality 
(Jfiàtatà) of objects when they are known in consciousness. 
Now Vedanta says that this self-luminous pure consciousness 
is the same as the self. For it is only self which is not the object 
of any knowledge and is yet immediate and ever present in 
consciousness. No one doubts about his own self, because it 
is of itself manifested along with all states of knowledge. The 
self itself is the revealer of all objects of knowledge, but is 
never itself the object of knowledge, for what appears as the 
perceiving of self as object of knowledge is but association 
comprehended under the term ahamkāra (ego). The real self is 
identical with the pure manifesting unity of all consciousness. 
This real self called the ātman is not the same as the jiva or 
individual soul, which passes through the diverse experiences 
of worldly life. Ivara also must be distinguished from this 
highest ātman or Brahman. We have already seen that many 
Vedantists draw a distinction between maya and avidya. Maya 
is that aspect of ajfiana by which only the best attributes 
are projected, whereas avidya is that aspect by which impure 
qualities are projected. In the former aspect the functions are 
more of a creative, generative (véksepa) type, whereas in the latter 
veiling (varana) characteristics are most prominent. The rela- 
tion of the cit or pure intelligence, the highest self, with maya and 
avidyā (also called ajfiana) was believed respectively to explain the 
phenomenal Ivara and the phenomenal jiva or individual. This 
relation is conceived in two ways, namely as upadhi or pratibimba, 
and avaccheda. The conception of pratibimba or reflection is 
like the reflection of the sun in the water where the image, 
though it has the same brilliance as the sun, yet undergoes 
the effect of the impurity and movements of the water. The 
sun remains ever the same in its purity untouched by the 
impurities from which the image sun suffers. The sun may 
be the same but it may be reflected in different kinds of 
water and yield different kinds of images possessing different 
characteristics and changes which though unreal yet phenome- 
nally have all the appearance of reality. The other conception 
of the relation is that when we speak of akasa (space) in the jug 
or of ākāša in the reom. The ākāša in reality does not suffer 
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any modification in being within the jug or within the room. In 
reality it is all-pervasive and is neither limited (avachinna) 
within the jug or the room, but is yet conceived as being limited 
by the jug or by the room. So long as the jug remains, the 
ākāša limited within it will remain as separate from the ākāša 
limited within the room. 

Of the Vedantists who accept the reflection analogy the fol- 
lowers of Nrsimhāšrama think that when the pure cit is reflected 
in the maya, Iévara is phenomenally produced, and when in the 
avidyà the individual or jiva. Sarvajfiatma however does not 
distinguish between the maya and the avidya, and thinks that 
when the cit is reflected in the avidyā in its total aspect as cause, 
we get Ivara, and when reflected in the antabkarana—a product 
of the avidya—we have jiva or individual soul. 

Jiva or individual means the self in association with the ego 
and other personal experiences, i.e. phenomenal self, which feels, 
suffers and is affected by world-experiences. In jiva also three 
stages are distinguished; thus when during deep sleep the antah- 
karana is submerged, the self perceives merely the ajtiāna and the 
jiva in this state is called prajfia or anandamaya. In the dream- 
state the self is in association with a subtle body and is called 
taijasa. In the awakened state the self as associated with a 
subtle and gross body is called vigva. So also the self in its pure 
state is called Brahman, when associated with maya it is called 
I$vara, when associated with the fine subtle element of matter as 
controlling them, it is called hiranyagarbha; when with the gross 
elements as the ruler or controller of them it is called virat 
purusa. 

The jiva in itself as limited by its avidya is often spoken of 
as paramarthika (real), when manifested through the sense and 
the ego in the waking states as vyavaharika (phenomenal), and 
when in the dream states as dream-self, pratibhasika (illusory). 

Prakasatma and his followers think that since ajfiana is one 
there cannot be two separate reflections such as jīva and Igvara; 
but it is better to admit that jiva is the image of Isvara in the 

ajfiana. The totality of Brahma-cit in association with maya is 
Iévara, and this when again reflected through the ajfiana gives 
us the jiva. The manifestation of the jiva is in the antahkarana 
as states of knowledge. The jiva thus in reality is I$vara and 
apart from jiva and I$vara there is no other separate existence of 


E 


x] Ekajiva Doctrine 477 


Brahma-caitanya. Jiva being the image of Īšvara is thus de- 
pendent on him, but when the limitations of jiva are removed 
by right knowledge, the jiva is the same Brahman it always was. 

Those who prefer to conceive the relation as being of the 
avaccheda type hold that reflection (pratibimba) is only possible 
of things which have colour, and therefore jiva is cit limited (avac- 
chinna) by the antahkarana (mind). ĪSvara is that which is be- 
yond it; the diversity of antahkaranas accounts for the diversity 
of the jivas. It is easy however to see that these discussions are 
not of much fruit from the point of view of philosophy in deter- 
mining or comprehending the relation of I$vara and jiva. In the 
Vedanta system Ī$vara has but little importance, for he is but a 
phenomenal being; he.may be better, purer, and much more 
powerful than we, but yet he is as much phenomenal as any of 
us. The highest truth is the self, the reality, the Brahman, and 
both jiva and Ivara are but illusory impositions on it. Some 
Vedantists hold that there is but one jiva and one body, and 
that all the world as well as all the jivas in it are merely his 
imaginings. These dream jivas and the dream world will 
continue so long as that super-jiva continues to undergo his 
experiences; the world-appearance and all of us imaginary 
individuals, run our course and salvation is as much imaginary 
salvation as our world-experience is an imaginary experience of 
the imaginary jivas. The cosmic jiva is alone the awakened jiva 
and all the rest are but his imaginings. This is known as the 
doctrine of ekajiva (one-soul). 

The opposite of this doctrine is the theory held by some 
Vedantists that there are many individuals and the world-appear- 
ance has no permanent illusion for all people, but each person 
creates for himself his own illusion, and there is no objective 
datum which forms the common ground for the illusory percep- 
tion of all people; just as when ten persons see in the darkness a 
rope and having the illusion of a snake there, run away, and 
agree in their individual perceptions that they have all seen 
the same snake, though each really had his own illusion and 
there was no snake at all. According to this view the illusory 
perception of each happens for him subjectively and has no 
corresponding objective phenomena as its ground. This must 
be distinguished from the normal Vedanta view which holds 
that objectively phenomena are also happening, but that these 
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are illusory only in the sense that they will not last permanently 
and have thus only a temporary and relative existence in com- 
parison with the truth or reality which is ever the same constant 
and unchangeable entity in all our perceptions and in all world- 
appearance. According to the other view phenomena are not 
objectively existent but are only subjectively imagined; so that 
the jug I see had no existence before I happened to have the 
perception that there was the jug; as soon as the jug illusion 
occurred to me I said that there was the jug, but it did not exist 
before. As soon as I had the perception there was the illusion, 
and there was no other reality apart from the illusion. It is there- 
fore called the theory of drstisrstivāda, i.e. the theory that the 
subjective perception is the creating of the objects and that there 
are no other objective phenomena apart from subjective per- 
ceptions. In the normal Vedanta view however the objects of 
the world are existent as phenomena by the sense-contact with 
which the subjective perceptions are created. The objective 
phenomena in themselves are of course but modifications of ajfiana, 
but still these phenomena of the ajfidna are there as the common 
ground for the experience of all. This therefore has an objec- 
tive epistemology whereas the drstisrstivada has no proper 
epistemology, for the experiences of each person are determined 
by his own subjective avidya and previous impressions as modi- 
fications of the avidya. The drstisrstivada theory approaches 
nearest to the Vijfianavada Buddhism, only with this difference 
that while Buddhism does not admit of any permanent being 
Vedanta admits the Brahman, the permanent unchangeable 
reality as the only truth, whereas the illusory and momentary 
perceptions are but impositions on it. 

The mental and physical phenomena are alike in this, that 
both are modifications of ajfiana. It is indeed difficult to 
comprehend the nature of ajfidna, though its presence in con- 
sciousness can be perceived, and though by dialectic criticism 
all our most well-founded notions seem to vanish away and 
become self-contradictory and indefinable. Vedanta explains 

the reason of this difficulty as due to the fact that all these 
indefinable forms and names can only be experienced as modes 
of the real, the self-luminous. Our innate error which we con- 
tinue from beginningless time consists in this, that the real in 
its full complete light is ever hidden from us, and the glimpse 
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that we get of it is always through manifestations of forms 
and names; these phenomenal forms and names are undefinable, 
incomprehensible, and unknowable in themselves, but under 
certain conditions they are manifested by the self-luminous real, 
and at the time they are so manifested they seem to have a 
positive being which is undeniable. This positive being is only 
the highest being, the real which appearsas the being of those forms 
and names, A lump of clay may be moulded into a plate or a 
cup, but the plate-form or the cup-form has no existence or being 
apart from the being of the clay; it is the being of the clay that 
is imposed on the diverse forms which also then seem to have 
being in themselves. Our illusion thus consists in mutually mis- 
attributing the characteristics of the unreal forms—the modes of 
ajfiana and the real being. As this illusion is the mode of all our 
experience and its very essence, it is indeed difficult for us to 
conceive of the Brahman as apart from the modes of ajfiana. 
Moreover such is the nature of ajfianas that they are knowable 
only by a false identification of them with the self-luminous 
Brahman or atman. Being as such is the highest truth, the 
Brahman. The ajfiāna states are not non-being in the sense of 
nothing of pure negation (abhava), but in the sense that they are 
not being. Being that is the self-luminous illuminates non-being, 
the ajfíana, and this illumination means nothing more than a 
false identification of being with non-being. The forms of ajfiana 
if they are to be known must be associated with pure conscious- 
ness, and this association means an illusion, superimposition, and 
mutual misattribution. But apart from pure consciousness these 
cannot be manifested or known, for it is pure consciousness alone 
that is self-luminous. Thus when we try to know the ajfiana 
states in themselves as apart from the ātman we fall in a dilemma, 
for knowledge means illusory superimposition or illusion, and 
when it is not knowledge they evidently cannot be known. Thus : 
apart from its being a factor in our illusory experience no other 
kind of its existence is known to us. If ajfíana had been a non- 
entity altogether it could never come at all, if it were a positive 
entity then it would never cease to be; the ajfiana thus is a 
mysterious category midway between being and non-being and 
indefinable in every way; and it is on account of this that it is 
called Zaztvazyatvabkyam anirvacya or undefinable and undeter- 
minable either as real or unreal. It is real in the sense that it is 
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à necessary postulate of our phenomenal experience and unreal 
in its own nature, for apart from its connection with consciousness 
it is incomprehensible and undefinable. Its forms even while they 
are manifested in consciousness are self-contradictory and in- 
comprehensible as to their real nature or mutual relation, and 
comprehensible only so far as they are manifested in conscious- 
ness, but apart from these no rational conception of them can be 
formed. Thus it is impossible to say anything about the ajfiana 
(for no knowledge of it is possible) save so far as manifested in 
consciousness and depending on this the Drstisrstivadins asserted 
that our experience was inexplicably produced under the influence 
of avidya and that beyond that no objective common ground 
could be admitted. But though this has the general assent of 
Vedanta and is irrefutable in itself, still for the sake of explain- 
ing our common sense view ( brattkarmavyavasathā) we may 
think that we have an objective world before us as the common 
field of experience. We can also imagine a scheme of things and 
operations by which the phenomenon of our experience may be 
interpreted in the light of the Vedanta metaphysics, 

The subject can be conceived in three forms: firstly as the 
atman, the one highest reality, secondly as jīva or the ātman as 
limited by its psychosis, when the psychosis is not differentiated 


chosis thus appearing asa living and knowing being, as jzvasakst or 
perceiving consciousness, or the aspect in which the jiva compre- 
hends, knows, or experiences ; thirdly the antahkarana psychosis or 
mind which is an inner centre or bundle of avidyā manifesta- 
tions, just as the outer world objects are exterior centres of 


past impressions of experience in this life or in pastlives. The 
antahkarana is always turning the various avidya modes of it into 
the jivasaksi (jiva in its aspect as illuminating menta] states), and 
these are also immediately manifested, made known, and trans- 
formed into experience. These avidya states of the antahkarana 
are called its vrttis or states. The Specific peculiarity of the vrtti- 
ajfianas is this that only in these forms can they be superimposed 
upon pure consciousness, and thus be interpreted as states of con- 
sciousness and have their indefiniteness or cover removed. The 
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forms of ajfiana remain as indefinite and hidden or veiled only 
so long as they do not come into relation to these vrttis of antah- 
karana, for the ajfidna can be destroyed by the cit only in the 
form of a vrtti, while in all other forms the ajfiana veils the cit 
from manifestation. The removal of ajfiana-vrttis of the antah- 
karana or the manifestation of vrtti-jfiana is nothing but this, that 
the antahkarana states of avidya are the only states of ajfíana. 
which can be superimposed upon the self-luminous atman 
(adhydsa, false attribution). The objective world consists of the 
avidyà phenomena with the self as its background. Its objectivity 
consists in this that avidya in this form cannot be superimposed 
on the self-luminous cit but exists only as veiling the cit. These 
avidya phenomena may be regarded as many and diverse, but in 
all these forms they serve only to veil the cit and are beyond con- 
sciousness. It is only when they come in contact with the avidya 
phenomena as antahkarana states that they coalesce with the 
avidya states and render themselves objects of consciousness or 
have their veil of āvaraņa removed. It is thus assumed that in 
ordinary perceptions of objects such as jug, etc. the antahkarana 
goes out of the man's body (Sarivamadhyat) and coming in 
touch with the jug becomes transformed into the same form, 
and as soon as this transformation takes place the cit which 
is always steadily shining illuminates the jug-form or the jug. 
The jug phenomena in the objective world could not be mani- 
fested (though these were taking place on the background of 
the same self-luminous Brahman or átman as forms of the highest 
truth of my subjective consciousness) because the ajfiana pheno- 
mena in these forms serve to veil their illuminator, the self-lumin- 
ous. It was only by coming into contact with these phenomena 
that the antahkarana could be transformed into corresponding 
states and that the illumination dawned which at once revealed 
the antahkarana states and the objects with which these states or 
vrttis had coalesced. The consciousness manifested through the 
vrttis alone has the power of removing the ajfiāna veiling the 
cit. Of course there are no actual distinctions of inner or outer, 
or the cit within me and the cit without me. These are only of 
appearance and due to avidya. And it is only from the point of 
view of appearance that we suppose that knowledge of objects 
can only dawn when the inner cit and the outer cit unite together 
through the antahkaranavrtti, which makes the external objects 
D. 31 
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translucent as it were by its own translucence, removes the ajfiana 
which was veiling the external self-luminous cit and reveals the 
object phenomena by the very union of the cit as reflected 
through it and the cit as underlying the object phenomena. The 
. Pratyaksa-pramā or right knowledge by perception is the cit, the 
pure consciousness, reflected through the vrtti and identical with 
the cit as the background of the object phenomena revealed by 
it. From the relative Point of view we may thus distinguish three 
consciousnesses: (1) consciousness as the background of objec- 
tive phenomena, (2) consciousness as the background of the jiva 
or pramata, the individual, (3) consciousness reflected in the vrtti 
of the antahkarana; when these three unite perception is effected. 


which is never contradicted in any experience at any time. The 
truth of our world-knowledge is thus to be tested by finding out 
whether it will be contradicted at any stage of world experience 

or not. That which is not contradicted by later experience is to 
be regarded as true, for all world knowledge as a whole will be 
contradicted when Brahma-knowledge is realized, 


pleasure or pain with the self, by virtue of which are gene- 
rated the Perceptions, “I am happy,” or “I am sorry.” In con- 
tinuous perception of anything for a certain time as an object 
or as pleasure, etc. the mental state or vrtti is said to last in the 
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mental modification, as perception in seeing the hill, and as 
inference in inferring the fire in. the hill. In cases of acquired 
perception, as when on seeing sandal wood I think that it is 
odoriferous sandal wood, it is pure perception so far as the sandal 
wood is concerned, it is inference or memory so far as I assert it 
to be odoriferous. Vedanta does not admit the existence of the 
relation called samavaya (inherence) or jātt (class notion); and 
so does not distinguish perception as a class as distinct from the 
other class called inference, and holds that both perception and 
inference are but different modes of the transformations of the 
antahkarana reflecting the cit in the corresponding vrttis. The 
perception is thus nothing but the cit manifestation in the antah- 
karana vrtti transformed into the form of an object with which it is 
in contact. Perception in its objective aspect is the identity of 
the cit underlying the object with the subject, and perception in 
the subjective aspect is regarded as the identity of the subjective 
cit with the objective cit. This identity of course means that 
through the vrtti the same reality subsisting in the object and 
the subject is realized, whereas in inference the thing to be in- 
ferred, being away from contact with antahkarana, has apparently 
a different reality from that manifested in the states of conscious- 
ness. Thus perception is regarded as the mental state represent- 
ing the same identical reality in the object and the subject by 
antahkarana contact, and it is held that the knowledge produced: 
by words (eg. this is the same Devadatta) referring identically 
to the same thing which is seen (e.g. when I see Devadatta 
before me another man says this is Devadatta, and the know- 
ledge produced by “this is Devadatta” though a verbal (Sabda) 
knowledge is to be regarded as perception, for the antahkarana 
vrtti is the same) is to be regarded as perception or pratyaksa. 
The content of these words (this is Devadatta) being the same 
as the perception, and there being no new relationing knowledge as 
represented in the proposition “this is Devadatta” involving the 
unity of two terms “this” and “ Devadatta” with a copula, but 
only the indication of one whole as Devadatta under visual per- 
ception already experienced, the knowledge proceeding from 
“this is Devadatta” is regarded as an example of nirvikalpa 
knowledge. So on the occasion of the rise of Brahma-conscious- 
ness when the preceptor instructs “thou art Brahman ” the 
knowledge proceeding from the sentence is not savikalpa, for 
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though grammatically there are two ideas and a copula, yet 
from the point of view of intrinsic significance (tatparya) one 
identical reality only is indicated. Vedanta does not distinguish 
nirvikalpa and savikalpa in visual perception, but only in Sabda 
perception as in cases referred to above. In all such cases the 
condition for nirvikalpa is that the notion conveyed by the 
sentence should be one whole or one identical reality, whereas 
in savikalpa perception we have a combination of different 
ideas as in the sentence, *the king's man is coming" (rājaturusa 
agacchatz). Here no identical reality is signified, but what is 
signified is the combination of two or three different concepts}, 
It is not out of place to mention in this connection that 
Vedanta admits all the six pramanas of Kumārila and con- 
siders like Mīmāmsā that all knowledge is self-valid (svatak- 
pramana). But prama has not the same meaning in Vedanta 
as in Mīmāmsā. There as we remember prama meant the 
knowledge which goaded one to practical action and as such 
all knowledge was pram, until practical experience showed the 
course of action in accordance with which it was found to be 
contradicted. In Vedanta however there is no reference to action, 
but pramā means only uncontradicted cognition. To the definition 
of self-validity as given by Mimamsa Vedanta adds another 
objective qualification, that such knowledge can have svatah- 


does not think like Nyāya that positive conditions (e.g. cor- 
respondence, etc.) are necessary for the validity of knowledge, 
nor does it divest knowledge of all gualifications like the 
Mīmāmsists, for whom all knowledge is self:valid as such. It 
adopts a middle course and holds that absence of dosa is a neces- 
sary condition for the self-validity of knowledge. It is clear that 
this is a compromise, for whenever an external condition has to 
be admitted, the knowledge cannot be regarded as self-valid, 
but Vedanta says that as it requires only a negative condition 
for the absence of dosa, the objection does not apply to it, and it 


dition for proving the validity of knowledge like the Nyaya, 

then only its theory of self-validity would have been damaged. 

But since it wants only a negative condition, no blame can be 
1 See Vēdūntaparibhāsā and Stkhamani. 
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attributed to its theory of self-validity. Vedanta was bound to 
follow this slippery middle course, for it could not say that the 
pure cit reflected in consciousness could require anything else 
for establishing its validity, nor could it say that all phenomenal 
forms of knowledge were also all valid, for then the world- 
appearance would come to be valid; so it held that know- 
ledge could be regarded as valid only when there was no dosa 
present; thus from the absolute point of view all world-know- 
ledge was false and had no validity, because there was the 
avidyā-dosa, and in the ordinary sphere also that knowledge was 
valid in which there was no dosa. Validity (pramanya) with 
Mīmāmsā meant the capacity that knowledge has to goad us to 
practical action in accordance with it, but with Vedanta it meant 
correctness to facts and want of contradiction. The absence of 
dosa being guaranteed there is nothing which can vitiate the 
correctness of knowledge’. 


Vedanta Theory of Illusion. 


We have already seen that the Mimamsists had asserted that 
all knowledge was true simply because it was knowledge ( ya£^- 
Grthah sarve vividaspadibhitah pratyayah pratyayatvāt). Even 
illusions were explained by them as being non-perception of the 
distinction between the thing perceived (e.g. the conch-shell), and 
the thing remembered (eg. silver). But Vedanta objects to this, 
and asks how there can be non-distinction between a thing which 
is clearly perceived and a thing which is remembered? If it is 
said that it is merely a non-perception of the non-association (i.e. 
non-perception of the fact that this is not connected with silver), 
then also it cannot be, for then it is on either side mere negation, 
and negation with Mīmāmsā is nothing but the bare presence of the 
locus of negation (e.g. negation of jug on the ground is nothing but 
the bare presence of the ground), or in other words non-percep- 
tion of the non-association of “silver” and “this” means barely 
and merely the “silver” and “this.” Even admitting for argu- 
ment’s sake that the distinction between two things or two ideas 
is not perceived, yet merely from such a negative aspect no one 
could be tempted to move forward to action (such as stoop- 
ing down to pick up a piece of illusory silver). It is positive 


1 See Vedintaparibhasa, Šikkāmaņi, Maniprabhé and Citsukha on svatahpra 
manya. 
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conviction or perception that can lead a man to actual practical 
movement. If again it is said that it is the general and imperfect 
perception of a thing (which has not been properly differentiated 
and comprehended) before me, which by the memory of silver 
appears to be like true silver before me and this generates the 
movement for picking it up, then this also is objectionable. For 
the appearance of the similarity with real silver cannot lead us 
to behave with the thing before me as if it were real silver. Thus 
I may perceive that gavaya (wild ox) is similar to cow, but despite 
this similarity I am not tempted to behave with the gavaya as 
if it were a cow. Thus in whatever way the Mīmāmsā position 
may be defined it fails! Vedanta thinks that the illusion is 
not merely subjective, but that there is actually a phenomenon 
of illusion as there are phenomena of actual external objects; 
the difference in the two cases consists in this, that the illusion 
is generated by the dosa or defect of the senses etc., whereas the 
phenomena of external objects are not due to such specific dosas. 
The process of illusory perception in Vedanta may be described 
thus. First by the contact of the senses vitiated by dosas a 
mental state as “thisness” with reference to the thing before me 
is generated; then in the thing as “this” and in the mental state 
of the form of that “this” the cit is reflected. Then the avidya 
(nescience) associated with the cit is disturbed by the presence 
of the dosa, and this disturbance along with the impression of 
silver remembered through similarity is transformed into the 
appearance of silver. There is thus an objective illusory silver 


But in spite of there being two distinct and Separate phenomena 
their object being the same as the “this” in perception, we have 
one knowledge of illusion. The special feature of this theory of 
illusion is that an indefinable (antrvacaniya-khyati) illusory silver 
is created in every case where an illusory. Perception of silver 
occurs. There are three orders of reality in Vedanta, namely the 


1 See Vivaraņa-prameya-samgraka and Nyāyamakaranda on akhyāti refutation. 
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paramarthika or absolute, vyavakārika or practical ordinary 
experience, and pratibhaszka, illusory. The first one represents 
the absolute truth; the other two are false impressions due 
to dosa. The difference between vyavahārika and prātibhāsika 
is that the dosa of the vyavaharika perception is neither dis- 
covered nor removed. until salvation, whereas the dosa of the 
prātibhāsika reality which occurs in many extraneous forms (such 
as defect of the senses, sleep, etc.) is perceived in the world of 
our ordinary experience, and thus the prātibhāsika experience 
lasts for a much shorter period than the vyavahārika. But just 
as the vyavahārika world is regarded as phenomenal modifica- 
tions of the ajitāna, as apart from our subjective experience and 
even before it, so the illusion (eg. of silver in the conch-shell) is 
also regarded as a modification of avidya, an undefinable creation 
of the object of illusion, by the agency of the dosa.. Thus in the 
case of the illusion of silver in the conch-shell, indefinable silver 
is created by the dosa in association with the senses, which: is 
called the creation of an indefinable (anirvacaniya) silver of illu- 
sion. Here the cit underlying the conch-shell remains the same 
but the avidyā of antahkarana suffers modifications (parizama) 
on account of dosa, and thus gives rise to the illusory creation. 
The illusory silver is thus vvartta (appearance) from the point 
of view of the ‘cit and pariņāma from the point of view of 
avidyā, for the difference between vivartta and pariņāma is, that 
in the former the transformations have a different reality from 
the cause (cit is different from the appearance imposed on it), 
while in the latter case the transformations have the same reality 
as the transforming entity (appearance of silver has the same 
stuff as the avidyā whose transformations it is). But now a 
difficulty arises that if the illusory perception of silver is due to 
a coalescing of the cit underlying the antahkarana-yrtti as modi- 
fied by dosa and the object—cit as underlying the “this” before 
me (in the illusion of “this is silver”), then I ought to have the 
experience that “I am silver” like “I am happy” and not that 
“this is silver”; the answer is, that as the coalescing takes place 
in connection with my previous notion as “this,” the form of 
the knowledge also is “this is silver,’ whereas in the notion 
“I am happy,” the notion of happiness takes place in connec- 
tion with a previous vrtti of “I.” Thus though the coalescing 
of the two “cits” is the same in both cases, yet in one case the 
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knowledge takes the form of “I am,” and in another as “this is” 
according as the previous impression is “I” or “this.” In dreams 


cannot be experienced any longer, for there being no dosa of 
sleep the antahkarana is active and suffering modifications in 


finable silver (antrvacaniya-rajatotpatti) and the other is the attri- 
bution of the reality belonging to the conch-shell to the illusor 
silver imposed upon it, by which we feel at the time of the ilu. 
sion that it is a reality. This is no doubt the anyathākhyāti 
form of illusion as advocated by Nyāya. Vedānta admits ee 
when two things (e.g. red flower and crystal) are both present 
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before my senses, and I attribute the quality of one to the other 
by illusion (e.g. the illusion that the crystal is red), then the illusion 
is of the form of anyathakhyati; but if one of the things is not 
present before my senses and the other is, then the illusion is not 
of the anyathākhyāti type, but of the anirvacaniyakhyati type. 
Vedanta could not avoid the former type of illusion, for it be- 
lieved that all appearance of reality in the world-appearance 
was really derived from the reality of Brahman, which was self- 
luminous in all our experiences. The world appearance is an 
illusory creation, but the sense of reality that it carries with it 
is a misattribution (2xyatkākkyāti) of the characteristic of the 
Brahman to it, for Brahman alone is the true and the real, which 
manifests itself as the reality of all our illusory world-experience, 
just as it is the reality of $ukti that gives to the appearance of 
silver its reality. 


Vedanta Ethics and Vedanta Emancipation. 


Vedanta says that when a duly qualified man takes to the 
study of Vedanta and is instructed by the preceptor—* Thou 
art that (Brahman),” he attains the emancipating knowledge, 
and the world-appearance becomes for him false and illusory. 
The qualifications necessary for the study of Vedanta are (1) 
that the person having studied all the Vedas with the proper 
accessories, such as grammar, lexicon etc. is in full possession of 
the knowledge of the Vedas,(2) that either in this life or in another, 
he must have performed only the obligatory Vedic duties (such 
as daily prayer, etc. called nitya-karma) and occasionally obli- 
gatory duty (such as the birth ceremony at the birth of a son, 
called xaimittika-karma) and must have avoided all actions for 
the fulfilment of selfish desires (kamya-karmas, such as the 
performance of sacrifices for going to Heaven) and all pro- 
hibited actions (e.g. murder, etc. nisiddha-karma) in such a 
way that his mind is purged of all good and bad actions (no 
karma is generated by the ziya and naimittika-karma, and as 
he has not performed the £amya and prohibited karmas, he has 
acquired no new karma). When he has thus properly purified 
his mind and is in possession of the four virtues or means of 
fitting the mind for Vedanta instruction. (called sadhana) he 
can regard himself as properly qualified for the Vedanta in- 
struction. These virtues are (1) knowledge of what is eternal 
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and what is transient, (2) disinclination to enjoyments of this 
life and of the heavenly life after death, (3) extreme distaste for 
all enjoymerits, and anxiety for attaining the means of right know- 
ledge, (4) control over the senses by which these are restrained 
from everything but that which aids the attainment of right 
knowledge (dama), (a) having restrained them, the attainment 
of such power that these senses may not again be tempted to- 
wards worldly enjoyments (uparati), (6) power of bearing extremes 
of heat, cold, etc, (c) employment of mind towards the at- 
tainment of right knowledge, (7) faith in the instructor and 
Upanisads; (5) strong desire to attain salvation. A man pos- 
sessing the above qualities should try to understand correctly 
the true purport of the Upanisads (called $ravaya), and by 
arguments in favour of the purport of the Upanisads to 
strengthen his conviction as stated in the Upanisads (called 
manana) and then by nididhyasana (meditation) which includes 
all the Yoga processes of concentration, try to realize the truth 
as one. Vedanta therefore in ethics covers the ground of 
Yoga; but while for Yoga emancipation proceeds from under- 
standing the difference between purusa and prakrti, with Vedanta 

salvation comes by the dawn of right knowledge that Brahman 
alone is the true reality, his own self. Mīmāmsā asserts that the 

Vedas do not declare the knowledge of one Brahman to be the 

supreme goal, but holds that all persons should act in accord- 

ance with the Vedic injunctions for the attainment of good 
and the removal of evil. But Vedanta holds that though the 
purport of the earlier Vedas is as Mīmāmsā has it, yet this 
is meant only for ordinary people, whereas for the elect the 

goal is clearly as the Upanisads indicate it, namely the attain- 
ment of the highest knowledge. The performance of Vedic 
duties is intended only for ordinary men, but yet it was 
believed by many (e.g. Vacaspati Mišra and his followers) that 
due performance of Vedic duties helped a man to acquire a 
_ great keenness for the attainment of right knowledge; others 
believed (e.g. Prakāšātmā and his followers) that it served to 
bring about suitable opportunities by securing good preceptors, 
etc. and to remove many obstacles from the way so that it be- 
came easier for a person to attain the desired right knowledge. 
In the acquirement of ordinary knowledge the ajfianas re- 
1 See Vedāntasāra and Advaitabrakmasiddhi, 
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moved are only smaller states of ajñāna, whereas when the 
Brahma-knowledge dawns the ajfiana as a whole is removed. 
Brahma-knowledge at the stage of its first rise is itself also a 
state of knowledge, but such is its special strength that when 
this knowledge once dawns, even the state of knowledge which 
at first reflects it (and which being a state is itself ajfiana modi- 
fication) is destroyed by it. The state itself being destroyed, 
only the pure infinite and unlimited Brahman shines forth in its 
own true light. Thus it is said that just as fire riding on a piece 
of wood would burn the whole city and after that would burn 
the very same wood, so in the last state of mind the Brahma- 
knowledge would destroy all the illusory world-appearance and 
at last destroy even that final state". 

The mukti stage is one in which the pure light of Brahman 
as the identity of pure intelligence, being and complete bliss 
shines forth in its unique glory, and all the rest vanishes as 
illusory nothing. As all being of the world-appearance is but 
limited manifestations of that one being, so all pleasures also 
are but limited manifestations of that supreme bliss, a taste 
of which we all can get in deep dreamless sleep. The being 
of Brahman however is not an abstraction from all existent 
beings as the sattē (being as class notion) of the naiyayika, but 
the concrete, the real, which in its aspect as pure consciousness 
and pure bliss is always identical with itself. Being (sat) is pure 
bliss and pure consciousness. What becomes of the avidya during 
mukti (emancipation) is as difficult for one to answer as the 
question, how the avidya came forth and stayed during the world- 
appearance. It is best to remember that the category of the 
indefinite avidyā is indefinite as regards its origin, manifestation 
and destruction. Vedanta however believes that even when the 
true knowledge has once been attained, the body may last for a 
while, if the individual’s previously ripened karmas demand it. 
Thus the emancipated person may walk about and behave like 
an ordinary sage, but yet he is emancipated and can no longer 
acquire any new karma. As soon as the fruits due to his ripe 
karmas are enjoyed and exhausted, the sage loses his body and 
there will never be any other birth for him, for the dawn of 
perfect knowledge has burnt up for him all budding karmas of 
beginningless previous lives, and he is no longer subject to any 


) Siddhāntaleša. 


492 The Sankara School of Vedanta [cn. 


of the illusions subjective or objective which could make any 
knowledge, action, or feeling possible for him. Such a man is 
called ;zvammu£ta, ie. emancipated while living. For him all 
world-appearance has ceased. He is the one light burning alone 
in himself where everything else has vanished for ever from the 
stage’ 

Vedanta and other Indian Systems. 


Vedanta is distinctly antagonistic to Nyāya, and most of 
its powerful dialectic criticism is generally directed against it. 
Sankara himself had begun it by showing contradictions and 
inconsistencies in many of the Nyāya conceptions, such as the 
theory of causation, conception of the atom, the relation of sama- 
vaya, the conception of jāti, etc? His followers carried it to still 
greater lengths as is fully demonstrated by the labours of Šrīharsa, 
Citsukha, Madhusūdana, etc. It was opposed to Mīmāmsā so 
far as this admitted the Nyāya-Vaišesika categories, but agreed 
with it generally as regards the pramāņas of anumāna, upamiti, 
arthāpatti, šabda, and anupalabdhi. It also found a great sup- 
porter in Mīmāmsā with its doctrine of the self-validity and self- 
manifesting power of knowledge. But it differed from Mimamsa 
in the field of practical duties and entered into many elaborate 
discussions to prove that the duties of the Vedas referred only to 
ordinary men, whereas men of higher order had no Vedic duties 
to perform but were to rise above them and attain the highest 
knowledge, and that a man should perform the Vedic duties 
only so long as he was not fit for Vedanta instruction and 
studies. 

With Sāmkhya and Yoga the relation of Vedanta seems to 
be very close. We have already seen that Vedanta had accepted 
all the special means of self-purification, meditation, etc., that 
were advocated by Yoga. The main difference between Vedanta 
and Samkhya was this that Samkhya believed that the stuff of 
which the world consisted was a reality side by side with the 
purusas. In later times Vedanta had compromised so far with 

Samkhya that it also sometimes described maya as being made 
up of sattva, rajas, and tamas. Vedanta also held that according 
to these three characteristics were formed diverse modifications 


1 See Paftcadas. E 
2 See Saükara's refutation of Nyàya, Sankara-bhasya, II. ii. 
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of the maya. Thus Ivara is believed to possess a mind of pure 
sattva alone. But sattva, rajas and tamas were accepted in 
Vedanta in the sense of tendencies and not as reals as Samkhya 
held it. Moreover, in spite of all modifications that maya was 
believed to pass through as the stuff of the world-appearance, it 
was indefinable and indefinite, and in its nature different from 
what we understand as positive or negative. It was an unsub- 
stantial nothing, a magic entity which had its being only so long 
as it appeared. Prakrti also was indefinable or rather undemon- 
strable as regards its own essential nature apart from its mani- 
festation, but even then it was believed to be a combination of 
positive reals. It was undefinable because so long as the reals 
composing it did not combine, no demonstrable qualities belonged 
to it with which it could be defined. Maya however was unde- 
monstrable, indefinite, and indefinable in all forms; it was a 
separate category of the indefinite. Samkhya believed in the 
personal individuality of souls, while for Vedanta there was only 
one soul or self, which appeared as many by virtue of the maya 
transformations. There was an adhyāsa or illusion in Samkhya 
as well as in Vedanta; but in the former the illusion was due 
to a mere non-distinction between prakrti and purusa or mere 
misattribution of characters or identities, but in Vedanta there 
was not only misattribution, but a false and altogether inde- 
finable creation. Causation with Samkhya meant real transforma- 
tion, but with Vedanta all transformation was mere appearance. 
Though there were so many differences, it is however easy to 
see that probably at the time of the origin of the two systems 
during the Upanisad period each was built up from very similar 
ideas which differed only in tendencies that gradually manifested 
themselves into the present divergences of the two systems. 
Though Sankara laboured hard to prove that the Samkhya 
view could not be found in the Upanisads, we can hardly be 
convinced by his interpretations and arguments. The more 
he argues, the more we are led to suspect that the Samkhya 
thought had its origin in the Upanisads. Sankara and his 
followers borrowed much of their dialectic form of criticism from 
the Buddhists. His Brahman was very much like the $ünya 
of Nagarjuna. It is difficult indeed to distinguish between 
pure being and pure non-being as a category. The debts of 
Sankara to the self-luminosity of the Vijfianavada Buddhism 
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can hardly be overestimated. There seems to be much truth 
in the accusations against Sankara by Vijfiana Bhiksu and 
others that he was a hidden Buddhist himself. I am led to 
think that Saükara's philosophy is largely a compound of 
Vijfianavada and Šūnyavāda Buddhism with the Upanisad 
notion of the permanence of self superadded. 
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avasthdparindma, 256 

avastutva, 428 

Avatamsaka, 128 

avayava, 164, 280, 294, 353: 380 

avayavávayavi, 379 

Avayavinirākaraņa, 165 %., 297 n., 313., 
380 x. 

avayavi, 164, 297 n., 380 

avā a, 234 

avidyā, 86 n., 90, 91, 93%., TII, 122, 
I31, 132, 133, 134) 137, 138, 139, 143, 
145, 148, 220%., 237, 249, 250, 260, 
261, 266, 267, 290, 293, 319 ft-, 332 7., 
442» 452, 457, 400, 408, 469, 481, 486, 


avidyākarma, 132 
avijjā, 86, 92 n., 93, 105, 111; and the 
dsavas, 99; as beginningless, 99 

avijjūsava, 99, 100 

avijtiafti, 124 

avijfaptikarma, 124 
avtjftattirūpa, 123, 124 
avikaltika, 337, 338 

'kāvaniīyama, 156, 352 9. 

avipāka, 195 

guirati, 193 
avišega, 246, 253 
avividah aviruddhašta, 423 
avitikkama, 101 
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avyakta, 214, 216 
avyapadesya, 425 
avyavaharyam, 425 
Awakening of Faith, 129 n. 
ayaugapadya, 303 
ayutasiddha, 246, 319 
ayutasiddkāvayava, 380 m. 
ayutasiddhàvayavabhedünugatah, 232 
Ācāra, 111 
Ācārāngasūtra, 236 
ācārya, 433 
adhibhautika, 269 n. 
adhidaivika, 269 n. 
ādhyātmīka, 148, 2691. 
Aditya, 43 
dgama, 285, 424 
Ghare patikilasafifid, voa 
Ajivaka, 79, 80 #., 1737. 
ākāra, 415 
Gkarapabandha, 256 
ākāša, 43, 46, 48; 51, 109, 114, 124, 143, 
149, 175, 197, 198, 199, 203, 213) 253, 
287, 288, 292, 295, 310; 314, 316, 321, 
326, 333, 335, 420; atom, 252, 253 
ākāša tanmütra, 252 
ākāšāstižāya, 195, 198 
ākrti, 298 
ālayavijūāna, 86n., 131, 132, 136, 137, 
146, 167 
ālocana, 378 
Glocana-jnana, 336 
dnanda, 75, 109, 238, 271, 366, 424, 445 
Anandabodha Bhattārakācārya, 420 
Anandagiri, 418, 433 
ānandamaya ātman, 46 
Ānandāšrama, 423 7. 
ānaya, 396 
ānūpānasati, 103 
ānvīkstkī, 277, 278, 27 
Āpastamba, 276 : 
āpta, 294 
āftavacana, 355 ft. 
ārambhaka-samyoga, 328 
ārammaņa, 9l 
ārammaņa-vibhāvanaithāne, 89 
Aranyakas, 6, 12, 14, 27, 28, 29, 33) 35 
43; character of, 14; composition of, 
14; fanciful unifications in, 36; rela- 
tion of, to Upanisads, 14 
ardrendhana, 347 
Griya sacca, IOI, III 
Āruņi, 33, 34 
Aruņika, 28 n. 
ārya, 294 n., 304 
Aryadeva, 122 x., 128, 166; his doctrine, 
„129 
Aryamilasarvastivada, 1207. 
Āryasammitīya, II4 
Āryasarvāstivāda, 1207. 
Grya satya, 107 
Arya, 219 
Aryasanga, 409 7. 
ārsa, 3321. 
dsampnanirodhat, 150 
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āsana, 236, 271 

āsava, 99, 100, 105; meaning of, 99 x. 

ASTAVA, 99 N., 134, 193, 193 

āsravavnāvanā, 202 

dssāsa, 103 

āstika, 67 

āstika-mata, six classes of, 68 

Astika systems, karma doctrine of, 72 

Asuri, 216, 218, 221 

āsankā, 186 n. 

asanka-pratisedha, 186 n. 

dfraya, 312, 460 

āsrayāsiddha, 361 

āšrta, 31a 

Atmabodha, 28 n. 

ātmaikatva, 433 

ātmakhyāti 384, 385 

ātman, 23, 26, 27, 32, 45, 52, 65, 68, 75, 
93, 111, 138, 147, 214, 215, 217, 276, 
292, 295, 298, 300; 303, 311, 316, 353, 
360, 429, 4597., 460, 470, 481; as 

_vital breath, 2 

Atman, 281., 31. 

Atmatattvaviveka, 307 

ātmavāda, 401 n. 

ātodya, 296 n. 

Atreya-samhitā, 213 

Atreya-samhitā (Caraka), 299 n1. 

Atreyatanira, 113 

Aturapratyākhyāna, 1711. 

āvaraņa, 472, 481 

āvaraņābhāva, 253 

Avašyaka, 171 

āvirbhūta, 157 

āyatana, 85, 88 n., 95, 121, 127, 149 

dyatanadvaraih, 85 n. 

āyuhana, 93 

dyu-karma, 194 

āyus, 268 

āyuska-karma, 191 


Badarikasrama, 432 
bahiravabhàsanam, 337 
bahirvyāfti, 157, 186 n., 34 
bahudhadkrtam tantram, 221 
bahujana, 131 
Bahusrutiyas, 113 
Bahvrca, 28 n. 

Baladeva, 70, 306 


~ bandha, 207 
\Baudhayana, 70 


Bādarāyaņa, 70, 223, 279, 422, 423, 429» 
439 433 
, 488 
badhita, 361 
Bahva, 45 
Čākya, 409 n. 
béhyabhavabhavopalaksanatd, 150 
Balaki Gargya, 33, 34 
bélopacdrika, 150 
Behar, 308 x. 
Benares, 39, 181 »., 432 
Bengal, 40, 256, 306, 308 
Bengal Asiatic Society's Journal, 129 n. 


Bengali, 40 

Besarh, 173 

Bhadanta, 120 

Bhadrabahu, 170, 181 #., 1867., 309 

Bhadrayanikas, m 2 
agavadgitd, 8, 64, 227, 421, 422, 

AED 4, 227, 421, 422, 43 

Bhaktāparijitā, 171 n. 

bhakti, 77 

Bhandarkar, 423 

Bharadvaja-vriti, 306 

Bhartrhari, 231 

Bhartrmitra, 370 

Bhasmajābāla, 28 n. 

Bhattacintāmaņi, 371, 417 

bhatta-mata, 69 

bhautika, 216, 2991. 

bhava, 85, 87, 89, 90 #., 92; meaning of, 
85 n.; meaning of, discussed, 9o sr. 

bhavacakra, 86 

Bhavadāsa, 370 

Čhavāsava, 99, 100 

Bhāgavata, 434 

bhagya, 2201. 

Bhāmatī, 114 n., 14371. 418, 421 m. 

Bhàruci, 433 

Bhāsarvajfia, 3057., 309 

Ohāsā, 195, 1991. 

Bhāsātariccheda, 280, 281, 307, 3227., 


339. 
dhasya, 86 n., 89 n, o 7., 306, 369, 418, 
419, 437, 433 G 
bhāşyakāra, 433 
Bhāsyasūkti, 306 — 
Bhasya varttika, 63 
Bhāttas, 462 
bhava, 142, 146, 287, 312 n. 357 
bhāvabandha, 193 
bhava-karma, 191 
bhava-lesgyd, 191 
bhavand, 28 n., 201, 316 
àAávanirjará, 195 
bAavapáratantryát, 312 n. 
bhadvariipa, 453 
bhdvasamvara, 194, 195 
bhavasvabhavasinyatd, 149 
bhdvatua, 453 
čhāvābhāvasamānatā, 147 
Bhāvāgaņeša, 212, 243 t. 
čhāvāsrava, 193, 194 
bheda, 462 
Bhedadhikkāra, 420 
bhedakalpand, 340 nt. 
Bhiksu, 224, 271 7., 415 
Bhiksuka, 287. 
bhoga, 224, 259, 268, 273 
bhogürtham, 424 
bhogopabhogamana, 200 
Bhoja, 212, 230, 233%., 235, 236 
bhrama, 337 
Bhūrisrsti, 306 
dhūta, 328 
bhittas, 214, 310 
bhitatathatd, 130, 134 
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bhitddi, 249, 251, 253 

bhiyodarsana, 347, 348 

Bi-bhautik, 329 

Bibliotheca Indica, 337 n., 346. 

Birth, 84, 89; determined by last thought, 


go 
Blessedness, 61 
Bodas, 276, 279 
bodha, 412 
bodhabodhasvabhiva, 412 
Bodhāyana, 433 
Bodhāyana bhāsya, 433 
bodhi, 173 
bodhibhāvanā, 202 
bodhisattva, 127, 150, I51 x. 
Bodhisattvas, 136, 137 
Bombay, 27., 28 »., 317%. 
brahmabhüta, 215 n. 
Brahmabindu, 28 n. 
brahmacarya, 199, 200, 226, 227 n., 236, 
270, 283 
Brahmahood, 55 
Brahmajālasutta, 65 n., 236 
Brahma-knowledge, 491 
Brahman, 20, 21, 23, 2872., 32, 34, 35» 
36, 43, 52, 54» 55, 58, 60, 80, III, 144, 
168, 202, 211, 215, 228, 234, 235, 239, 
3017., 430, 431, 434, 430, 437, 438, 
44914431 444, 445, 440, 447, 451, 452) 
457, 458, 401, 468, 469, 481, 482, 
483, 489, 491; as highest bliss, 48; 
as immanent and transcendent, 50; 
as ordainer, 49; as silence, 45; as su- 
preme principle in Satapatha, 20; as 
the cause of all, 48; as ultimate cause, 
53; dualistic conception of, 48; equi- 
valent to dtman, 45; identified with 
natural objects, 44; instruction of Prajā- 
pati on, 46; meanings of, 20; negative 
method of knowing, 44; positive defi- 
nition of, impossible, 44; powers of 
gods depended on, 37; powers of 
natural objects depended on, 37; priest, 
137.; guest after, 42; substitutes of, 
inadequate, 43; transition of the mean- 
ing of, 37; three currents of thought 
regarding, 50; universe created out of, 
493 unknowability of, 44 
Brahmanaspati, 23, 32, 43 
Brahma Samaj, 40 
Brakma-sūtra, 45 n., 86 n., QI 2., 143 n., 
430, 432, 470 
Brahmastitras, 62, 64, 70, IZIN., 223, 
279, 418, 420, 421, 422, 429, 43114331 
439 x.; Vaisnava commentaries of, 8 
Brahma-sūtrabhāsya, 319 n. 
Brahmavidyā, 28 n. 
brahmavidya, 34 tt. 
brahmavihara, 103, 144 
Brahmayāna, 126 x. 
Brahmā, 126 x., 324 
Brahmins, 10, 11, 12, 31, 35 
Brahmanas, 6, 12, 13, 13%., 25, 37, 28, 
29, 30, 31, 33» 35, 208, 404, 429; 


Index 


ātman as supreme essence in, 27; 
character of, 13; composition of, 13; 
creation and evolution theory com- 
bined in, 25; development of, into 
Upanisads, 31; £arma doctrine of, 72; 
meaning of, 137. A; n 

Brahmana thought, transition of, into 
Aranyaka thought, 35 

Brahmanism, 169 

Breath, 272 

British, 11, 371 

Bruno, 40%. 

Brhadāraņyaka, 14, 287., 31, 33) 34% 
351 377., 39, 427., 457., 4971, 50; 55» 
56, 57, 61, 887., 1107, ILī%., 226, 
263 7., 4327., 469, 470; rebirth in, 87 

Brhadratha, 227 

Brhajjabala, 28 n. 

Brhaspati, 79 

Brhatī, 370 

Brhatkalpa, 171. 

Brhatsamhītā, 327 n. 

Buddha, 7, 64, 65, 67, 79, 8o, 84, 86, 
86 x., 93, 94, 102, 107, 109, IIO, I12, 
118, 119, 125, 127, 133, 142, 144, 147, 
169, 1 174, 227, 263 2.3 his life, 81 

Buddhacaritakavya, 129 n. 

Buddhadeva, 115, 116 

Buddhaghosa, 82, 83, 92 7%., 94, 96, 99, 
105, 161, 470; his view of name and 
form, 88; his view of vsftžžāna, 89; 
on theory of perception, 97 

Buddhahood, 84, 136, 137 

Buddhapalita, 128 

Buddhas, 136, 137, 424 

Buddhavamsa, 83 

Buddhayāna, 125 x. 

buddht, 213, 214, 216, 218%., 224, 225, 
24072., 242, 249, 251, 258, 259, 260, 
261, 262, 263, 265, 266, 267, 271, 273, 
275, 276, 281, 295, 299, 311, 316, 
399. 331, 3327 368, 399, 415, 416, 
460 


buddhi-nirmana, 2567., 311 

buddhintscaya, 409 n. 

Buddhism, 1, 9, 74, 75, 78, 83, 95, 108, 
IIO, III, 129, 138, 155, 161, 165, (68, 
169, 175, 208, 209, 212, 219, 2377. 
238, 274, 312, 322%., 417, 465; āt- 
makhyāti theory of illusion, 385; causa- 
tion as 4adatmya and tadutpatti, 345; 
criticism of momentariness by Nyaya, 
274; criticism of the xirvižalpa per- 
ception of Nyāya, 339 ff.; currents of 
thought prior to, 80; denial of the 
existence of negation, 357 ff.; denial 
of wholes, 3807. ; Dharmakīrtti's con- 
tribution to the theory of concomi- 
tance, 351; Dinnāga's doctrine of 
universal proposition and inference, 
3507.; Dinnāga's view of the new 
knowledgeacquired by inference, 388 7.; 
doctrine of matter, 95; doctrine of 
momentariness, 158; doctrine of non- 
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self, 161 ff.; doctrine of momentariness 
and the doctrine of causal efficiency, 
163ff.; doctrine of parīcakāraņī as 
determining cause-effect relation. re- 
futed by Vācaspati, 352; doctrine of 
tādātmya and tadutpatti as grounds of 
inference refuted by Vācaspati, 352; 
epistemology of the Sautrāntikas, 408 ff.; 
evolution of thought in, 166; heretical 
schools prior to, 79; identity and re- 
cognition, 162; influence on Mimamsa 
logic, 388, 390; nature of existence, 
163; no-soul doctrine in, 93; onto- 
logical problems, 164ff.; relation of 
substance and quality, 164; relation of 
universals and particulars, 164; relation 
of the whole and the part, 164; relation 
of cause and effect, 164; relation of 
inherence, 165; relation of power to 
the power-possessor, 165; relation to 
Upanisads, 80; schools, rise of, 112; 
sense-data and sensations in, 95; state 
of philosophy prior to, 78; the Ahandha- 
doctrine, 93; Theravada schools, 112; 
views on sdmdnya, 318x.; vyapti by 
negative instances, 389 z.; Yogācāra 
epistemology, 411ff. 

Buddhism (early), azz//2 in, 99; causal 
connection, 84; definition of samadhi, 
tor; four noble truths, ror; import- 
ance of feeling, 97; kamma, classifica- 
tion of, 108; kamma, the doctrine of, 
106; karma and desire, 108; AAan- 
dhas as “I,” 98; kilesas in, 100; 
meditation in, stages of, 105; medita- 
tion of human body as impure, 103; 
meditation of universal friendship, pity 
etc., 103; xžvvāza and heresy in, 109; 
nivudna, theory of, 108; no-selfdoctrine, 
contrasted with Upanisad self-doctrine, 
110; objects of concentration, 104; 
pessimism in, 1027; preparatory 
measures for meditation, 102; science 
of breath, 103; sense-contact theory 
in, 97; sa and samddhi in, 100; 
theory of cognition in, 96; Upanisads, 
relation with, 109; volition in, 98 

Buddhism im Translations, 88n., 897., 
907., 997, 107 ?t-, 108 zt., III 7. 

Buddhismus, 218 n. 

Buddhist, 130:2., 161, 163, 169, 177, 178, 
230, 233, 237, 278, 299, 300, 378, 
389 72., 390, 394, 400, 423) 429) 434; 
437, 4653 canonical works, 82; council, 
129; doctrines, 281; literature, 78, 82, 
92; logic, 120, 155, 157, 309; mis- 
Sionaries, 301 7%. ; philosophy, 3, 7; 84» 
I45, 164, 210; psychology, 96, 9672. 

Buddhistic, 81, 4277.; doctrines, 82, 
100; texts, 109 

Buddhists, 7, 68, 68 x2., 75, 112, 129, 147; 
167, 173, 174, 182, 185, 186, 187, 196, 
203, 229, 2407., 257, 2741 279; 296, 
301, 307» 309, 310, 318, 325, 331, 33%» 


339) 349, 341, 3451 346, 347, 348, 350, 
352, 357, 362, 363, 380x., 385, 411, 


41 

tuddhitattva, 249, 250 

Bulletin de l'Académie des Sciences de 
Russie, 119m. 

Burgess, J., 1702. 

Bühler, 1707., 276 


caitasikakarma, 123 

caitta, 121 

caittadharma, 121 

caittasamskrta dharmas, 124 

caittikas, 112 

cakrabhramivaddhrtasarirah, 268 

Cakradatta, 231 

cakraka, 205 

Cakrapani, 213 x., 231, 235, 236 

Cakrapāņidatta, 230 > 

cakravarttī, 91 n. 

Cakravarttī, Mr, 308 x. 

Calcutta, 165 72., 168 

Calcutta University, 121, 208x., 213 

Cambridge, 155 x. 

Candrakānta Tarkālamkāra, 279 

Candrakirti, 857., 867., 87, 90x., 109, 
1252., 128, 129, 138, 140, 166; his 
interpretation of nama, 88 x. 

Candraprajnapti, 171 n. 

Candrikā, 212 

Candāvīja, 171 n. 

Capacity, 159, 160 

Caraka, 91 z., 212, 213, 216, 217, 218, 
219, 224, 231, 280, 281, 2877., 302, 
304.7. ; his view of soul, 91 s. ; system 
of Samkhya in, 214 

Caraka kàri£à, 280 

Caraka samhitā, 302 

Caraka, Sārīra, 280 n. 

Carake Patafijalih, 235 

carv, 79 

Caryāģitaka, 83 

Categories, 281, 283, 287, 312, 313: 365; 
413, 461, 492 

Category, 317, 378 72., 398, 442,443: 493 

catudhātuvavaithānabhāvanā, 102 

catuksūtrī, 70 

catuhšaraņa, 171 1. 

catuhfataka, 129 

caturaņuka, 320 

cauryya, Y 

Canal SE 165; collocations, 341; 
efficiency, 163, 168; movement, 320 

Causation, 466, 468; as real change, 
53 

Cause, 326 

Cause-collocation, 274, 275 

caganussati, 102 

camara, 172 

cāritra, 195, 199 

Cārvāka, 68, 71, 87, 302 

Cārvākas, 78, 79, 325: 332s 345» 362, 3943 
philosophy of, 79 

Central India, 172 
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ceztā, 264 

cetana karma, 123 

cetanā, 96, 97, 98, Tor, 108, 213, 214, 
228 n. 

cetas, 217 

cetasika, 101 

cetati, 124 

cetovimutti, 106 

chala, 294, 296, 302, 360, 362 

Channāgarikas, 112 

Chāndogya, 28 n., 30, 33> 34 1 35 71 36; 
39, 40 n., 47 1 4971 SI Mey 53» 54%: 
88n., IION., 1117, 133%., 173; 174? 
226 n., 263 n., 432 i., 433 

Chāyāvyākhyā, 212 

Chedasütras, 171 

Childers, 99 x., 263 x. 

China, 278 

Chinese, 4, 119, 122 7, 125 7., 128, 138 n. 

Chinese translations, 120 : 

Christian, 21 

cinmātrāšritam ajfiánam, 457 

cit, 75) 238, 240, 241, 260, 299, 416, 
450, 453, 457» 458) 472, 481, 482, 486, 
487; 488 

citra, as 

Citsukha, 2387., 445, 462, 465, 485 ., 


493 
te, 76, 89, 91 5., 96, 106, 113, 121, 
124, 129, 140, 146, 258, 260, 261, 262, 
262 n., 263, 264, 265, 266, 268, 269, 
272, 426, 427, 428, 4 
cittabhūmi, 268 
ctttadkharma, 121 
cittasamprayuktasamskāra, 86 n. 
cittavimukta, 151 
cittaviprayukia, 131 
cittaviģrayuktasamskāra, 86 n. 
cittavīprayuktasamskāradharma, 121 
cittavtfuddhiprakarana, 129 
cittavrttinirodha, 235 
codandlaksanak arthah, 417 n. 
Co-effects, 321 
Collocation, 255, 256, 257, 274, 320) 
330, 331, 332, 342; 412, 413, 416, 
ollocations, 160, 363, 367, 374» 466° : 
Commentaries, 63, 67, 2857., 308, 422, 
470; their method of treatment, 
Commentary, 70, 306, 309, 433 
Commentators; 64, 65; elaborations made 
y» 
Compendium, 857., 86 7. 
Compendiums, 2 
Compound concepts, 94; feelings, 94 
Concentration, 103, 104, 105, 227, 334 %., 
268, 371, 272, 342, 437. 49° 
Concomitance, 157, 159, 160, 308, 322, 
325, 344 345» 346, 347. 348; 349) 351, 
357, 353, 354 356, 358, 364, 388, 
389 *., 390, 393» 45 
Cāmakons, 56 
Conglomeration, 163 
Consciousness, 94, 161, 214, 239, 240, 
243, 353, 366, 368, 378, 379, 380, 


399, 400, 412, 415, 416, 417, 428) 
438, 444) 445; 447> 448) 449: 450 
451, 454» 455» 456, 457, 458, 460, 
472, 481, 482, 485, 491 

Consciousness-stuff, 250 

Copernican, 31 , 

Cornell University, 3 

Cosmology, 221, 276 

Cosmos, 325 

Cowell, 2 

Craving, 107 

Creation, 206, 324, 326 

Creator, 326, 364 

Cullavagga, 108. 


dabbasambhārasadisā, 96 

Daksa, 23 

daksiņā, 36 

Daksiņāmūrttt, 282. 

dama, 490 

dandaniti, 277 

daríana, 189, 190; meaning of, 68 x. 
darsandvaraniya, 190, 193, 196 
darfanàvaraniya karma, 194 
Dasgupta, S. N., 397 7%. 
Dasasrutaskandha, 171 n. 
Dafavai&ülika, 171 
Dašavaikālikaniryukti, 186 n., 280 n., 
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Dattātreya, 28 n. 

daurmanasya, 861. 

dāna, 283 

dānatāramitā, 127 

dānasamiti, 199 n. 

Dārāshiko, 285., 39 

Death, 50, 58, 59, 84, 103, 201 

Debate, 406, 407 

Deccan, 432 

Delhi, 39 

Demerit, 264, 281, 317, 324; 325, 342 

Desire, 108, 225, 228, 295, 299, 300, 311, 
325, 411 

dešāpabandha, 256 

dešāvakāšikabrata, 200 

dešita, 423 

Determinate, 185, 225, 261, 262, 337; 
379, 412, 413, 416, 424; cognition, 
343 #.5 perception, 331, 334, 378 

Deussen, 26 s, 29, 32 n., 38, 39 "., 
457., 497., 52, 587., 423, 438%, 


4397. 
Devadatta, 117, 118, 176, 290, 391, 392, 
393, 411, 483 
evaksema, 120 
Devanandā, 170, 173 
Deva Siri, 172, 309 
devayāna, 34, 54, 58, 125”. 
Devendrastava, 171 x. 
Devi, 281. 
dhamma, 82, 102; different meanings of, 


4 
dhammadesand, 84 n. 
Dhammapada, 83 
dhammas, 104, 166 
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Dhammasangani, 82, 83, 94, 9571. 99, 
100 #. 

dkammavisesatthena, 82 

dhammātireka, 82 

Dhanapāla, 172 

dharma, 56, 122, 131, 136, 137, 145, 161, 
195, 197, 198, 202, 256, 257, 281, 282, 
285, 286 n., 291, 292, 316,3167., 3177., 
322, 323; 383, 403, 404, 405, 423, 424, 
427 n., 428; meaning of, 84 2. 

dharmadhātu, 130, 131, 137 

Dharmaguptikas, 112 

dharmakāya, 132, 137 

Dharmakirti, 151, 155, 168, 309, 340 fi., 
351, 362, 409 7t., 410x.; theory of in- 
ference, 155ff.; theory of perception, 
151 ff. 

dharmapariņāma, 256 

Dharmarājādhvarīndra, 67, 419, 420, 
4791. 471 

Dharmasamgraha, 86 n., 94 

dharmaskandha, 120 

dharmasvākkyātatābhāvanā, 202 

dharmasastras, 278 

Dharmatrāta, 115, 120 

dharmāstikāya, 195 

Dharmottara, 151, 152%., 153%., 154, 155; 
163 x., 168, 181, 309 _ 

Dharmottariyas, 112 

Dhar, 230, 308 

dhāraņā, 272 

Dhérandsastra, 2291. 

adhdtu, 121, 127, 149, 213 

Dhātukathā, 83 

Dhātukāya, 120 

dhruva, 175 

dhrti, 122 

Dhūrtta Cārvākas, 78, 79, 362 

dhūtangas, 101 

dhvamsābhāva, 293 n., 359 

dhyāna, 81, 1027., 145, 150, 202, 203; 
236, 272 

Dhyānabindu, 28 n., 228 

dÀyünapáramità, 127 

dhyanagnidagdhakarma, 29° 

Dhyāyitamusti sittra, 125 n. 

Dialectic, 407, 435» 492 

Dialectical, 421 

Dialogues of the Buddha, 92n., 106 %., 
107 zt. 

Difference, 462, 463, 464 

Differentiation, 225 

Digambaras, 170, 172 

Digambara Jain Iconography, 170%. 

Dignaga, 3507. 

digvirati, 200 

dipviratibrata, 200 

dik, 311, 316, 322 

Dinakari, 307, 322 n. 

Dinnāga, 63, 120, 1557., 167, 307: 399; 
350 714 351, 355 ft» 362, 388 2. 

Disputes, 

Dissolution, 324 


difthdsava, 99, 100 
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ditthi, 68 ., 100 

Divergence, 464 

Digha, Bon., 81 n., 91 x., 108 n. 

Digha Nikàya, 83, 106 

Dīpavamsa, 83%., 112 »., 119 

dirgha, 314 n-, 315 

dirghaparimána, 316 

doa, 100, 294, 300, 301, 365, 452, 453, 
484, 486, 487 

dosas, 228 n., 295 

Doubt, 225, 262, 294, 295 

drastā, 4441 445 

dravatva, 280, 285 n. 

Dravidācārya, 433 

drauya, 175, 197, 198, 231, 232, 285, 286, 
287, 294, 304, 3007.,312,313, 317, 318, 
320, 334; 340, 3807., 428 

dravyabandha, 193 

dravyakalpanā, 340 n. 

dravya karma, 191 

dravyalešyā, 191 

dravyanaya, 177 

dravyanirjarā, 195 

dravyaparamanu, 121 

Dravyasamgraha, 171, 193 *., 203 t. 

Dravyasamgrahavriti, 1927., 1947. 
197 7., 1987., 199%. 

dravyasamvarā, 194 

dravyatva, 287, 312 

dravyāsrava, 194 

Dream, 425, 442, 451, 470, 488 

Drģhādkyāšayasaticodanāsūtra, 125 n. 

drk, 4 450 

drs, 68 n. 

dríya, 444, 447, 450» 451 

dríyatva, 445 

drsta, 349 

drstanta, 185, 186 n., 294, 295, 301, 350, 


389 . 
drstāntābhāsa, 390 
drsti, 68n. . 
drstisrstivāda, 420 
duhkha, 86 n., 106, 133, 276; 316, 342; 


26 
dukkkabakulak samsārak heyah, 265 n. 
dukkham vivekinah, 365 
dubkhaskandha, 86 n. 
dustarakunibandhapankamagnanam, 307 
dutiyam jhànam, 105 
dvandva, 288 n. 
dvādasāttga, e 
Dvaraka, 30 
dutsa, 93 7t.» 143» 144, 220 ey 267, 316 
dvipadàm varam, 423 
duitua, 314 
dvīpas, 235 
duyanuka, 314» 3231 3241 326, 327 
Dyads, 314, 315 


Earth, 23 

Earth ball, 104, 106 

Eastern Rajputana, 172 

East India, 130 x. 

Effect, 164, 165, 325 326. 331» 332: 345» 
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347, 348, 349) 3597, 3641 400, 427» 
439, 405, 406, 407, 468 
Effect-collocation, 274, 275 
Efficiency, 116 
Eggeling, 13 %., 207%., 24 tt. 
Ego, 111, 133, 134; 225, 458 
Egoism, 301 
Egyptians, 4 
eka, 1 
ekacittasmim, 97 
ekaggūtā, 105, 106 
ehaprthaktva, 293 
ekasāmagryadhīnah, 114 
ekatvabhāvanā, 202 
ekatvānyatva, 148 
Ekavyavabārikas, 112, 113 
ekayāna, 125 n. 
ekāpra, 268 
Ekāksara, 28 x. 
ekānta, 193 
Ekānti, 421, 422 
ekārammaņa, 101 
ekātmapratyayasāra, 425 
ekībhāva, 409 n. 
ekodibhāvam, 105 
Emancipation, 101, 107, 127, 201, 203, 
225, 236, 273, 362, „366, 419, 436, 
441, 445, 490; as optimism, 71 
Embryo, 57 
Empirical induction, 348 
Encyclopaedia of Religion and Ethics, 
2672., 36x., 80 x., 108 #., IIQ 2., 
169%., 170%., 172 7., 173%, 1907-5 
2II7. 
Energy, 255, 251, 253, 254, 321 
Energy-stuff, 242, 244 
English, 4o 
Epigraphica Indica, 170 n. 
Epistemological, 2, 3, 406, 408, 410 
Epistemology, 299, 415, 419, 431 
Equilibrium, 245, 246, 248, 255, 258, 259 
Eschatological, 304 
Essential identity, 345 
esana, 195 
Eternal, 290, 292 
Europe, r, 6, 40, 62 
European, 1, 6, 9, 121, 130%., 169; 
philosophy, 62 
evambhiita-naya, 178 m. 
Evolution, 225, 245, 246, 247, 259, 311 
Evolutionary course, 256; process, 25 
Existence, 164, 168; Buddhist definition 
of, 160 


Faizabad, 39 

Fallacies, 312, 390 
Fallacy, 361 
Feeling-substances, 243 
Flame, 162 

Forces of Nature adored, 17 


Gacchas, 170 
Gadādhara Bhattācārya, 308 
Gaganaganja, 125 n. 
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gaganopamam, 423 
gamaka, 388, 389 
gamya, 388, 389 
gandha, 313 
Gandharvas, 55 
gandha tanmātra, 252 
Ganges, 136 
Ganganatha Jha, Dr, 384n. 
Gangesa, 63, 308, 309, 3227., 3317". 
33472., 338, 342%, 343 ^, 347 f- 
Ganapati, 281. 
Ganivija, 171 x. 
Garbe, 33, 34, 218 
Garbha, 287., 31 x. 
Garuda, 28 z. 
Gaudabrahmanandi, 420 
Gaudapada, 212, 222, 223, 242 #., 243 *t., 
418, 422, 423, 424, 425, 426, 427, 429, 
435) 437 
Gautama, 59, 63, 65, 71, 81, 186 2., 279, 
289 2., 306 
gavaya, 354; 391, 486 
Gaga Bhatta, 371, 417 z. 
gam, 396, 397 
Geiger, 1127. 
Genus, 156, 285, 286, 287, 313, 317, 345, 
378, 379, 389 
ermany, 40 
Geschichte der indischen Litteratur, 35 n. 
Geschichte des Buddhismus, 1291. 
ghanapratarabhedena, 196 
ghatatva, 412 
Ghoshal, S. C., 193 x., 203 2. 
Ghosa, 115, 116 
Ghosaka, 120 
Gift, 36 
Gnostics, 14 
49, 391, 396 
od, 10, 17, 49, 204, 205, 206, 233, 234, 
288, 325, 320, 394; 39672., 399, 403, 404 
Goldstiicker, 227 7, 279 
Gopalapirvatapini, 28 n. 
Gopālottartāpinī, 28 n. 
gotra, 193 
gotra-karma, 191, 194 
gotva, 317 
gotvajāti, 317 
Gough, 2 
Govardhana, 329, 330 x. 
Govinda, 418, 423, 432 
Govindānanda, 85 7., 86 n., 89%, 9on., 
917., 419 
grākya, 409 
Greek gods, 16 
Greek literature, 40 
Greek philosophy, 42 
Greeks, 4 
Guhadeva, 433 
Gujarat, 1207., 172 
guna, 84, 196, 217, 221, 222, 223, 224, 
228, 244, 245, 246, 258, 259, 273, 
273%., 280, 281, 285, 286, 287, 304, 
300 n., 312, 313, 316, 317, 318, 320, 
322, 334; 339, 413 


Index 


gunakalpand, 340m. 

Gunamati, 120 

Gunaratna, 2, 3, 7, 78%., 79, 114, 115 2., 
119 #., 162%., 163%., I70%., 175%, 
176 x., 186%., 1947., 2037, 2062., 
213, 217, 218, 220, 222, 223 

Gunas, 323 

gunasannivesavisesa, 255 

guņasthānas, 192 n. 

gunatva, 287, 290 

guņāntarādhāūna, 232 

Suplt, 195 

guru, 69, 422 

gurukulavāsa, 283 

guru-mata, 69, 370 ; story relating to, 69x. 

gurutva, 281, 2857., 291, 316 

Gurvāvali, 171 


Haimavatas, 112 

Haldane, 40 7. 

Hamsa, 28 n., 228 

Haribhadra, 2, 7, 687., 222 
Harinatha Visarada, 213 x. 
Harivarman, 124 2. 

Harvard University, 231 
Hastabalaprakaranavrtti, 129 
Hastikākhyasūtra, 125m. 
Hathayoga, 229 

Haug, 10, 20, 21, 22, 36 
Hayagriva, 28 z- 

Heaven, 17, 23; 76, 394: 399. 495 
Hemacandra, 172, 180%., 199, 203 7, 
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Henotheism, 17, 18, 19 

Heresies, 65, 78, 236 

Heresy, 109 

Heretical opinions, 68 

Heretics, 138, 150, 151, 167 

Heterodox, 83 

hetu, 79, 84, 93» 95: 185» 18672., 293, 296, 
303: 343» 344» 3451 346» 347: 348) 349» 
350, 353» 389; 393, 427 

hetupratyaya, 139 

Hetuvādins, 112 

hetuvibhakti, 186x*. 

AetüpanibandAa, 143 

hetvābhāsa, 294, 296, 344, 360 

heyopadeyarthavisaya, 103 m. 

Hillebrandt, 36, 211 tz- 

Himavat, 282 7. 

Himalaya, 282 x. 

Aimsā, 193, 200 

himsopakaridana, 200 

Hinayana, 124 %., 125) 126 

Hindi, 40 

Hindu, 1, 7, 8, 14: 29, 57: 84, 151 7 
1557., 163 2. 2 9, 300: 323) 394) 422; 
429, 430, 440; law, 11, 69; Nyāya, 309; 
philosophy, 41, 1673 philosophy— 
mythological, 4; philosophy—not m- 
fluenced by Pali Buddhism, 83; schools 
of thought, 412; six systems ofthought, 
7; thinkers, 479; thought, 78, 113, 
145; writers, 129; yoga, 203 
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Hindu Chemistry, 251 n., 321, 322 n., 
327 x. 

Hindu monism, 33 n., 341. 

Hindus, 4, 10, 11, 41, 67, 236, 237, 301, 
309: 371, 430 

Hiranyagarbha, 23,32,52; hymn in praise 
of, 19 

Historical Survey of Indian Logic, 276 n. 

History of Hindu Chemistry, pois 

History of Indian Literature, 13 m., 
230%. 

History of Indian Philosophy, attempt 

. possible, 4; chronological data, 6; de- 
velopment, 5; different from history of 
European philosophy, 6; method of 
study, 64 

History of Sanskrit Literature, 13. 

hita, 12 

hitata, 136 

Hoernlé, 80 *., 173 tt. 

hotr, 36 

hrasva, 314, 315 

hrasvaparimana, 314%., 315 

hymns, 283 

Hyper:trsņā, 9o 7. 

Hypothetical, 157, 158 


icchā, 316, 325 

idam, 449 

Idealism, 128 

Identity, 160, 162; of essence, 322, 347; 


352 

Ignorance, 59, 74; 111, 132; 133) 134) 
137, 139, 143, 259, 207, 208, 276, 
300, 365; 455, 457» 472 

ihāmutraphalabhogavirāga, 437 

Illusion, 140, 146, 237, 2607., 261 ., 
269, 303, 331, 3327, 3371 384: 385s 
386, 411, 420, 440, 441» 440, 459 
ASI; 452, 453: 457: 459 409: 485, 
486, 488, 489, 493 

Illusory, 127, 129, 139, 142, 147) 161, 
168, 240, 2577, 3731 375 385, 386, 
412, 425, 435: 439. 449: 443 445 
448, 440. 451: 452, 453: 455» 458, 
467, 468, 470, 472, 488, 489, 491 

Illusory perception, 152 

Images, 262 

Imagination, 225, 269 

Imagining, 299 

Immaterial cause, 376, 380 

Immortal, 58 

Impermanence, 126 

Implication, 185, 397 

Implicatory communications, 94 

Indefinable, 429, 467, 468, 487, 493 

Indeterminate, 185, 213, 225, 245; 261, 
262, 331, 334» 339 378, 379 41% 
413, 41 

India, 1, 5, 6, 7; 10, 15: 46, 47, 5% 62, 
63, 64, 66, 67, 77. 78, 81, 164, 172, 


394 
Indian Antiquary, Vot, 271" 419 tt. 
Indian ideas, similarity with European 
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ideas, 9; lan; es, 121; logic, 172, 
309, A 38823 Medieval School, 
309 #.; mind, 31 
Indian philosophy, 62, 67, 113, 197, 232; 
355, 360, 380, 385, 407, 465; associa- 
tion and conflict of systems in, 6; 
difficulties, 3; historical records, Ü 
history of, 3, 5; later stages, 5, 6; 
method of treatment different, 62; not 
pularised, 1; not translatable, 1; 
optimism of, 76; order of systems of, 
9; texts published, 1 
Indians, 1, 3, 74, 1607., 169 
Indian, scholars, 41; system, 64, 144; 
thinkers, 3; thought, 22; wisdom, 
o 
Indian systems, 75, 180, 185, 394, 418; 
karma theory, general account of, 71; 
pessimistic attitude of, 75; points of 
eement between, 71, 77 
Individual, 117, 118, 119, 122 
Indo-European, 10 
Indra,-18, 21, 272 
indriya, 123, 184 ., 193, 228 5., 472 
indriydrtha, 214, 288 
Inertia, 246 
Inference, 155, 156, 159, 160, 185, 269, 
280, 285, 287, 289, 293, 297, 298, 303, 
308, 331, 332, 333, 343. 344» 345» 346, 
347, 348, 350, 351. 352, 353, 354; 355; 
356, 360, 363, 364, 376, 384, 387, 388, 
399, 390, 393; 404, 412, 414, 447, 454, 
ist, 470, 482, 483; (Buddhist), con- 
ditions of concomitance, 156 
Infiniteness, 58 : 
Infinite regress, 160 x. 
Infinitude, 61 
Inherence, 165, 285, 312, 319, 336, 349» 
381, 382, 403; 450, 483 
Injunction, 396, 397, 403, 404, 405, 430, 
436, 437, 490 
Inorganic, 51 
Instrumental cause, 274 
Intelligence, 61 
Intelligence-stuff, 241, 
Invariability, 330 
Invariable, 321, 322, 352, 465, 466 
Isomaric, 328 
isana, 199. 
īfaretarašūnyatā, 149 
ti, 230 y 
Ztevuttaka, 83 
Itsing, 120 x. 
iryd, 195, 199 #. 
Jā, 28%., 31, 39, 50, 111 m., 432 m. 
Išāna, 50 
svara, 68, 145, 203, 220, 223, 234%., 
248 n., 255, 258, 259, 267, 271, 282 7., 
284, 300, 304, 307» 311, 322, 323, 324, 
325, 326, 327, 355» 363, 365, 438, 469, 
=,493 
I$varakrsņa, 212, 218, 219, 222 
īsvara-praņtdhāna, 270 
Švarānumāna, 308 n., 326 n., 365 n. 


244, 248 
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Jābāla, 28.. , 31%, 35 . 

Jābāladarsana, 28 n. 

Jābāli, 28 n. 

Jacobi, Prof., 1697., 1707., 172, 173 ”., 
. 190%, 277, 278, 279, 397, 421 


adatva, 445 

Jagadisa Bhattācārya, 306, 308 

Jagaipratatīca, 443 

Jaigisavya, 229 2. 

Jaimini, 69, 281, 282, 369, 370, 427, 
429 

Jaimini sūtra, 430 

ain, 79, 258, 309 

aina, 65, 68, 74, 280%., 394, 401, 434; 
literature, 169; logic, 309; logicians, 
186 .; Mahārāstrī, 171; philosophy, 
210; prakrit, 171; religion, 169; 
scriptures, 186 

Jainatarkavārtika, 171, 1837., 1847., 
186 »., 188 n., 197 n. 

Jainism, 3, 9, 175, 192, 208, 209, 212; 
atheism in, 203ff.; classification of 
karma, 191; cosmography, 199; di- 
vision of living beings, 189; doctrine 
of emancipation, 207; doctrine of 
karma, 190íl.; doctrine of matter, 
195ff.; doctrine of sayas, 176; doc- 
trine of ten propositions, 186.3; doc- 
trine of senses, 184x.; doctrine of 
syādvāda, 179; doctrine of universals, 
196, 197; ethics of, 199ff.; its ontology, 
173 ff.; literature of, 171; monks in, 
173; nature of knowledge, r8rff.; 
nature of substance, 174; non-per- 

knowl: » 185; origin of, 
169; relative pluralism, 175ff.; rela- 
tivity of judgments, 179ff.; sects of, 
170; soul-theory, 188ff.; standpoints 
of judgment, 177; theory of being, 
187; theory of illusion, 183, 183 x.; 
theory of perception, 183 ff.; validity 
of knowledge, 188; yoga, 199 

Jains, 7, 73, 170, 172, 173, 174, 175 
176, 177, 180, 184, 185, 186, 197, 
198, 209, 212, 240, 309, 325, 330, 350, 

. 363, 364; some characteristics of, 172 

Jalpa, 294, 296, 302, 360 

Jambudvipaprajñapti, 171%. 

Janaka, 34 

Janma, 294 

Japan, 278 
apanese, 303 

Jara, 86n. 

Jarāmaraņa, 86, 89, 92 

Jayanta, 67, 79, 1607., 307, 321, 326 ., 
33071.» 337, 355%., 362 

padia, 231 

Janakinatha Bhattācārya, 308 

Jäta, 423 

Jātaka, 83 

Jūti, 84, 89, 92, 294, 296, 298, 301, 302, 
Paa ea e 

» » 390, 381, 382, 403,42 
483, 492 403: 424, 445, 
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jatikalpand, 3491 
jatirindriyagocara, 382 
jātyādisvarūpāvagūki, 338 
Jhalkikar, Bhimacarya, 2 x. 
Jha Gaūgānātha, Dr, 370, 372, 378x., 
., 997 "t^ 4057. 
jhāna, 102, 103, 104, 105, 106; pre- 
paratory measures for, 102 
jhana-samadhi, 102 
Jijttāsā, 302 
Taie UO. dd Ge T08 Ma3 
jiva, 75, 188, 189, 198, 238, 425, 457, 
461, 469, 482 d 
iīvanmukta, 492 
jīvanmukti, 108 
Jivanmuktiviveka, 419 
Jīvābhigama, 171 n. 
īvāstikāya, 189 
jfiana, 189 n., 190, 199, 367; 413, 414; 
^ 416, 417, 437» 445: 455 
jftāna-karma-samuccayābhāvaļ, 437 
jfánakanda, 436 
jitāna-kāraņa, 448 
Jflánalaksana, 341, 342 
jfiána-màrga, 29, 43 
Jfiānaprasthāna fástra, 120 
jfiānašakti, 402, 460 
Jfiánasamavdyantbandkanam, 363 
jfiānābkāva, 456 
jfiānāvaraņīya, 190, 193, 196 
jflanavaraniya karma, 194 
jfiānin, 68 n. 
fianottama Mišra, 419 
fiàta clan, 173 
/Aātadharmakathās, Y71 
jrtātatā, 416, 448 
Jfleyávarana, 132 
Journal of the Bengal Asiatic Society, 278, 
2767., 27 
Journal of te Royal Asiatic Society, 
281%., 303 %-, 308 n., 310. 
Jyotisām jyotih, 54 à 


Kaegi, 15, 16, 17%) 187., 19%., 20%, 


24%. 

haivalya, 28n., 266 n. 

Kaiyyata, 231 

kalala, 328 

kalala-budbudāvasthā, 91 n. 

Kalapa Vyākaraņa, 282 n. 

Kalisantaraņa, 28 1. 

tapani, 129, 153; 408, 4997. 

us AMA 408, 409 #- 
lpandpodhamabhrantam, 153 

kalpas, 138 

kalpasūtra, 171 

Kapani 418 

Kalpataruparimala, 418 

Kalpavatamsika, 171 n. 

kalģita samurti, 428 

kamma, 101, I 

Aammabhava, 87, 90 11. 

Kaniska, 129 9. 

Kant, 42 
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Kantian, 409 #. 

Kanada, 65, 68%., 71, 282, 284, 286, 
287, 288, 2897., 291 n., 305, 316 n., 
349) 350, 351, 382 

Kandda-Rahasya, 306 

kapardin, 433 

pila, 68, 216, 218, 220, 221, 222, 233 

Kapilavastu, 81 

karanadosajfidna, 375 

karma, 54, 55, 50, 57, 72» 741 75» 80, 
86 7., 87, 90, 907., 91, 107, 108, III, 
123, 131, 133, 148, 192, 193, 194, 195, 
202, 203, 206, 207, 210, 214, 215, 
2287., 233, 248, 266, 267, 268, 285, 
286, 287, 291, 294, 300, 301, 304, 
306 n., 312, 313, 316%-, 317; 318, 
319, 320, 324; 3271 330, 303, 306, 440; 
different kinds of, 73; Jaina view of, 
73; matter, 73, 997., 190, T9I, 193, 
193, 239; VE and iere 
compared, 74; mārga, 29; vargand, 
192 

karmakāņģa, 430, 436 

karmaphala, 110 

karmas, 101, 259; 325, 491 

karmasāmarikyam, 316 n. 

karmatva, 287 

&armavijrlána, 133, 135 

karmāsrava, 193 

karmāšaya, 267 

Karmins, 436 

karuņā, 103, 104, 136, 203, 236, 370 

Karundpur , 125m. 

Kashmere, 39, 120%., 256 

kasiņam, 194 

Kassapa, 1 

kasāya, 191, 9» 201, 313 

Kathavatthu, 83, 108 n., 112, 113, 119, 
1207., 157, 158%% 465 

Kathenotheism, 18 

Katha, 38n., 39, 45% 59: 6on- 106, 
211 ft., 226 n., 227, 4327; school, 31 

Katharudra, 281. 

kaļu, 313 

kaumudī, 245 n. 

kausīdya, 144. 

Kausitaki, 287., 30; 39 "^ 5o, 57 Mas 
263 x.; school, 30 

Kautilya, 227, 277, 278, 279 

Bala, 175, 195, 198 310, 311, 316, 322 

Kalagnirudra, 28 n. 

Aalapabandha, 256 

kālātīta, 360 

kālātyayāpadista, 344 

Kālidāsa, 277 *. 

kāma, 57» 88, 144 

kāmacchanda, 105 

kāmaloka, 134 

kāmāsava, 99, 100 

Aamya-karma, 489 

Kāficī, 418 

Kapila Samkhya, 68 

Kāpya Patamchala, 230 

kārakavyāfāra, 257 
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kāraņa, 258 n., 319, 322; 427 
kāraņa-ākāša, 253 
kāraņa-buddhi, 250 
kāraņa-sāmagri, 322 
hiranasvalaksananyathabhavak, 468 
kāraņaviruddhakāryyotalatdhi, 358 
kāraņaviruddhopalabāhi, 358 
kāraņānupalabdhi, 358 
kārikā, 67, 224, 273 n., 342 n., 423 
kārmašarīra, 73 
kārmaņašarīra, 192 
kārya, 257, 2587., 28672., 319, 427 
kāryakāraņa-bhāva, 320 
kāryakāraņabhāvādvā, 352 n. 
kāryatva-prayojaka, 322 
kāryaviruddhopalatdhi, 358 
kāryākāša, 253 
kāryānupalabdhi, 358 
Kāšikā, 2637., 371 
Kāšyapa, 349 
Kāšyapīyas, 112 
Kātyāyana, 230, 279 
Kātyāyanīputtra, 120 
Kūthaka, 31 
Kāvya, 172 
kāyagatāsati, 103 
kāyagupti, 199 n. 
kāyendriya, 123 
kāyika, 108 
kāyikakarma, 124 
kayikavijfiaptt karma, 124 
Keith, Prof., 36x., 351 
Kemp, 40x. 
Kena, 28 z., 30, 37, 39, 432. 
KeSava Mišra, Fu 
kevala, 173, 26 
kevalajfidna, 1917., 207 
kevalavyatireki, 353 
kevalānvayi, 353, 354 
alin, 207 
khandha, 89, 93, 95, 104, 106, 161 
Khandha Yama£a, 94, 95 n. 
khantisamvara, 101 
Khanabhanga siddhi, 68 n. 
Khandanakhandakhádya, 318 n., 419, 462 
khaņtkattā, 104 
Kharatara Gacchas, 170 
khe, 427 
khīņāsava, 105 
Khuddaka nikaya, 83 
Khuddaka pātha, 83 
khyāti vijriána, 145 
ktlesas, 100 
Kinetic, 246 
Kiraņāvalī, 306 
Kiraņāvalībhāskara, 306 
Kitab Pātarījai, 233 
kleša, 142, 267, 301, 365 
klešāvaraņa, 132 
klista, 269 
Knowledge as movement, 416 
Knowledge-moments, 411, 412; -stufi, 


240 
&ramabAóva, 186 
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kratu, 88 
kriyā, 340 

kriyākalpanā, 3401. 
kriyāšakti, 460 
krīdāriham, 424 

krodha, 201 

krsna, 28 n., 73, 74, 266 
Krsna yajurveda, 227 
Krsņayajvan, 371 

Kritikā, 387 

ksaņa, 257 0., 409%. 
Ksanabhangasiddhi, 163 x. 
ksaņasamtāna, 409 n. 
ksaņasya prātayitumašakyatvāt, 4101. 
ksaņika, 161 

ksaņtkatvavyāfta, 159 

ksanikāk, 114 

Ksattriya, 34, 35, 173, 208 

Asanti, 202 

ksāntitāramttā, 127 

ksāyika, 192 

ksdyopasamika, 192 

ksetra, 214, 217 

ksetrajīta, 214 

ksipta, 268 

ksītt, 51, 252, 255, 310, 313, 314, 328 

Ksurikā, 28 n. 

Kukkulikas, 112, 113 

Kumārajiva, 122 s., 128, 166 

Kumarasambhava, 277 n. 

Kumārila, 67, 69, 129, 145, 151 51., 167, 
2097., 284, 355, 359) 369, 370, 371, 
372, 378, 379, 380, 382, 384, 386, 387, 
388, 389, 391, 392, 395, 396, 397, 399s 
400, 40T, 402, 403, 405, 416, 417, 432, 
459, 484 

Kundika, 28 n. 

Kusumanjali, 307, 326 n., 365 n. 

kušalamūla, 136 1 ad 


laksaņapariņāma, 256 

laksaņašūnyatā, 149 

Laksaņāvalī, 312 s. 

Lankāvatāra, 841., 125., 1267., 128, 
I307., 138, 145 7., 146 n., 147, 148 m., 
149, 150) I51 7%., 280, 423, 426 fi., 429, 
470 

laya, 426 

layayoga, 229 

Gentil, 39 

Leipsig, 203 x. 

lešyā, 73, 191 

Liberation, 273, 317 2. 

Life-functions, 262 

linga, 152, 156, 157, 249, 293%., 331, 
2d 344: 345, 348, 351, 256, 359, 


linga-pardmarsga, 3 5r 
lingin, 345 

līlā, 324. 

Zīlāvatī, 306 

lobha, 100, 201 
Logic, 172, 277 
loka, 197, 198, 199 
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Jokabhāvanā, 202 
Lokaprakāša, toon. 
lokas, 235 

lokākāša, 189, 197, 199 
Lokayata, 78 2., 227, 277 
Lokottaravadins, 112 
Lumbini Grove, 81 


Macdonell, 12, 137., 18, 19%., 22, 23, 
257., 26 zt. 

mada, 144. 

madasakt?, 79 

Madhusüdana, 492 

Madhusüdana Sarasvati, 67, 420 

Madhva, 7o, 168 

madhya, 199 

madhyamaka, its meaning, 144 

Madhyamaka philosophy, 138 7 

madhyama-parimāņa, 189 

Magadha, 120x. 

Magic, 127, 142, 424, 426, 428, 435, 
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Magical; 80, 229; force, 37; verses, 

3 

mahat, 45, 213, 225, 226, 248, 249, 254; 
255, 276, 290, 314 7., 315, 431 

mahatparimana, 315 

mahat-tattva, 249 

Maha, 28 n. 

Mahabharata, 79, 216, 217, 218, 219, 
224, 279 

Mahabhasya, 219, 230, 231, 232, 233; 
235, 405 

mahábhüta, 94, 95, 122 

Mahabodhivamsa, 112 

mahābrata, 200 

mahākaruņā, 138 

Mahālamkārašāstra, 1291. 

Mahāmāyā, 81 

mahamoha, 2201. 

mahān, 292 

"Mahānārayana, 31, 39 9. 

Mahānidāna suttanta, 92 n. 

Mahānišītha, 171 n. 

Mahāparinibtānasuttanta, 81 n. 

Mahapratyakhyéna, 171 n. 

Mahasangha, 112 

Mahāsanghikas, 112, (13, 125 

Mahāsatipatthāna Sutta, 107 

Mahavakya, 281. 

mahāvākya, 439 

Mahāvibhāsā, 120 z 

Mahavira, 79, 169, 170, 1713 his life, 
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Mahavyutpatti, 1207. 

Mate 125, 166, 424; its differ- 
ence from Hinayana, 126; literature, 
125 %.; meaning of, 125 

Mahayanasamparigrahasastra, 128 

Makāyānasūtrālamkāra, 125, 128, 146%., 
147 fi-, 151 M. 

Mahayana sūtras, 125, 128, 279, 421; 
their doctrine, 127 

Mahāyānism, 125 
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Mahayanists, 126 

Mahīšāsakas, 112, 119 

Mahommedan, 39 

Metriper, 28.) 31, 397., 211, 227, 
23 


Maitreyi, 28 n. 

Maitreyī, 357., 61 

maitri, 93 n., 136, 203, 226x., 236, 270 

Majjhima Nikāya, 83, 93 x., Acus Mo. 
IIL. 

Major, 351 

Makaranda, 307 

Makkhāli Gosāla, 79 

Malabar, 432 

Malebranche, 40 x. 

Mallinatha, 2777., 308, 362 x. 

Mallisena, 171 

man, 68 

Man, as universe, 23 

manahparyaya, 191 n., 207 

manahšuddhi, 201 

manana, 490 

manas, 25, 26, 43, 133, 146, “189, 213, 
214, 215, 225, 261, 262, 289, 291, 292, 
295, 298, 300, 303, 311, 316, 305, 377, 
378, 402, 413, 460, 4727. 

manaskāra, 134 

mano, 89, 96, 124 

manogupti, 9 n. 

manomaya, 60 

manomaya ātman, 46 

manovtjitāna, 124, 134, 408 

mantra, 211 

mantradrastà, xo 

mantras, 36, 69, 71, 283, 404, 405 

mantrayoga, 229 

manuvate, 124 

Mandalabrahmana, 28n., 228 

Mandana Misra, 371, 418, 432 

Maniprabhda, 318 n., 419, 485. 

marana, 86 n. 

maranabhava, 91 

marandnussati, 102 

marut, 252, 255, 310 

Mass-stuff, 242, 244 

mata, 68 n. 

Material cause, 274, 286, 322, 323, 376; 
377» 445; 453 

Mathurā Bhattācārya, 308 

mati, 107 

matijttāna, 191 n. 

Matter; 196 

Maudgalyana, 120 

Maulikya Samkhya, 217, 218 

Max Miller, 10, 137, 18, 38, 39%» 
407., 45 

Mayūkhamālikā, 371 

Madhava, 68 2., 79, 305 %-) 371, 405 %+» 
418, 419, 457» 409 

Mādhava Deva, 308 

Mādhavācārja, 114 7. 

mādhyamika, 127; 138, 429. 

Madhyamika kārikā, x25 n-, 138, 426 n. 

Madhyamikas, 113 
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Madhyamika vrtti, 85m., 86m., 88m., 
9O7., QIN, I4I7., I427^, 143 2-5 
144 t.» 425 ft. 

Mādhyamtikašāštra, 122 n. 

madhyastha, 203 

mana, 100, 144, 201 

mānam, 356 

mānasa-fratyaksū, 343, 400 

mānasika, 1 

Māņdūkya, 28%., 31n., 39, 418, 424, 


432. 

Miandikya kārikā, 418, 422 

Manikya Nandi, 309 

Māradamanasūtra, 125 n. 

mārdava, 202 

mátsaryya, 144 

Mātharabhāsya, 213 

maya, 50, 127, 141, 142, 144, 146, 149, 
I51, 201, 241, 258, 2737., 424, 420, 
431) 435» 437» 438, 442» 443, 461, 465, 
457, 468, 469, 470, 492, 493 

māyāhastī, 428 

māyākāra, 94 

Mechanical, Physical and Chemical 
Theories of the Ancient Hindus, 213 

Meditation, 103, 104, 105, £15, 161, 173, 
201, 202, 237, 234, 235, 317 7. 

megha, 220 n. 

Memory, 185, 269, 31674., 340; causes of, 
2167. 


Mental perception, 400 
Mercury, 287 ss. 
Merit, 264, 281, 312, 317, 324, 325, 342 
Metaphysical, 406 
Metaphysics, 161, 166, 403, 414, 415 
Metempsychosis, 25, 234 
metld, 103 
mettābkāvanā, 104 
Middle, 351, 362 
Middle India, 120 s. 
Milinda, 83 
Milindapatha, 83, 88, 89, 107, 163 9. 
Mindfulness, ror, 103 
Mind stuff, 340 s. 
Minor, 351, 362 
Mirok, 278, 303 
Misery, 295 7t. 
Mithila, 308 
mitkyādrsti, 145 
mithydjndna, 294, 365 
mithydsatyabhinivesa, 148 
mithyātva, 193 
mithydtvanirukts, 4449. 
Mīmāmsā, 7, 9, 68, 129, 188, 189, 209 7., 
276, 280, 281, 284, 303, 320, 323, 
4343 ^... 344%, 346, 357, 363, 367, 
369, 370, 371, 372, 375, 376, 382, 
383, 385, 386, 390, 391, 394, 396, 400, 
403; 404, 406, 412, 417, 429, 430, 433» 
435) 440, 448, 471, 484, 485, 486, 490, 
492; agreement with Nyāya Vaišesika, 
403; akkyātt theory of illusion, 386; 
anuitabhidhdnavada and abhihitanva- 
Javàda, 395; comparison with other 


systems, 367 ff.; conceptions of jazz 
and avayavin, 379 ff.; conception of 
Sakti, 402n.; consciousness of self, 
how attained, Kumārila and Prab- 
hākara, 400 ff.; denial of sphofa, 
397 ".; doctrine of samavaya, 381; 
epistemology of Kumārila, 416f.; 
epistemology of Prabhākara, 415 ff.; 
general account of, 69; indeterminate 
and determinate perception, 378 ff. ; 
inference, 387 ff.; influence of Buddhist 
logic on Mimamsa logic, 388, 390; 
Kumārila and Prabhakara, 372; 
Kumārila's view of self-luminosity, 
459; legal value of, 69; literature, 
369 ff.; non-perception, 397 ff.; Nyaya 
objections against the self-validity of 
knowledge, 372 ff.; perception, sense- 
or; and sense-contact, 375 ff.; Prab- 
hakara’s doctrine of perception con- 
trasted with that of Nyāya, 343x.; 
Prabhakara’s view of self-luminosity, 
459; Sabda pramāņa, 394ff.; self, 
399 ff.; self as fižānašakti, 402; self- 
revealing character of knowledge, 
382 ff.; self-validity of knowledge, 
373ff.; utamāna and arthāpatti, 391 ff.; 
vidhis, 404 ff.; view of negation, 355 ff. 

Mīmāņmsābālatrakāša, 371 

Mimamsanukramani, 371 

Mīmāmsā-nyāya-prakāša, 37% 

Mimamsaparibhasé, 371 

Mimamsa sūtras, 280, 281, 282, 285,370, 
372, 394 

Mimamsist, 359 

mileccha, 294 7., 304 

modamāna, 2201. 

Moggallāna, 108, 2631. 

moka, 100, 123, 143, 220%., 276, 300 

mohaniya, 191, 193 

mohanīya karma, 194 

70/50, 115, 170, 173, 190, 192, 195, 198, 
199, 207, 215, 216, 217, 283, 305, 317 n. 

moksavāda, 401 n. 

mokse nivrttirnikéesd, 216 

Molar, 331 

Molecular motion, 321 

Molecules, 327 

Momentariness, 158, 161, 164, 168, 209, 
213 

Momentary, 104, 114, 141, 152, 159, 160, 
165, 174, 187, 274, 299, 3:6 Li 325, 
332: 339, 408, 471 
onk, 172, 173 

Monotheism, 17 

Monotheistic, 33 

Mudgala, 28 n. 

muditā, 103, 220%., 236, 270 

Muir, 207., 23 »., 32 s., 33 n. 

multa, 73 

mukta-jīva, 189 

Muktāvalī, 307, 322 n. 

mukti, 58, 202, 248, 261, 269, 273, 305 7t., 
324, 366, 424, 440, 491; general ac- 
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count of, 74; general agreement of 
Indian systems in, 74 

Muktika, 28n., 263 2. 

mumuksutva, 437 

Mundaka, 28 n., 39, 49, 56, 432 

Mila Sarvāstivāda, 120 

Mūlasūtras, 171 

Mystic, 229 


na asti, 67 

Naciketas, 59, 60 

na-ekünta, 175 

naigamana, 186 n. 

naigamanaya, 1'77 

naimittika-karma, 489 

nairātmya, 147, 149 

Naiskarmyasiddht, 419 

Naiyāyika, 197, 203, 305, 332 %-, 333» 
347) 355, 362, 365, 381, 402, 491 

Nandivardhana, 173 

na nirodho na cotpattih, 425 

Narasimhācārya, 419 x. 

Narbuda, 432 

Natural Philosophy of the Ancient Hindus, 
213 

Nature, 43 

Navadvipa, 306, 308 

Navya aye 308, 353 

naya, 176, 179, 187 

Nayanaprasadini, 419 

nayabhasa, 178, 181 

Nādabindu, 28 n., 228 

Nagasena, 107 

Nagarjuna, 109, 125%., 126, 128, 129%., 
138, 144, 155; 166, 2157., 233, 2351 
279, 421, 423, 425%, 427, 429, 405; 
470, 493; essencelessness of all things, 
141; ethics of, 144; his doctrine that 
nothing exists, 140; Nirvana in, 142; 
pratityasamutpada in, 139, 143 

Nāgeša, 212, 231, 235 

nāma, 86n., 91, 193, 349 

nāmakaltanā, 340 n. 

nāma-karma, 191, 194 

nāmarūpa, 85, 86n., 88, 89, 9o, 122, 

` 174, 439 

nāmarūpa-padatthānam, 89 

nàmayati, 91 

Nandi, 171 

Nāradaparivrājaka, 28 x. 

Nārāyaņa, 28 n. 

Nārāyaņatīrtha, 212, 242 rt. 

nāsti na prakāšate, 458 

nāstika, 07, 68,-208 N 

Nātaputta Varddhamāna Mahāvira, 169 

Negation, 147, 293, 304, 316, 318, 335, 
336, 355. 356, 357. 35% 359. 398. 
399, 444: 453» 454» 455: 4561 404, 
485. 488 

Negative, 461 

Nemicandra, 171, 193, 194. 

Nepal, 81 

nescience, 449, 459, 452, 461 

neti neti, 44, 45, 01, 05, 110 


511 


New York, 3 x. 

ni, 38 

Nibandhakara, 370 
nidaršana, 350, 351 
nidaršanābhāsa, 351 
Niddesa, 83 

nididhydsana, 490 

nidrā, 193, 269 

nigamana, 185, 296, 350, 
p 359296 E 


nigodas, 190 
marketing, 294, 296, 301, 302, 360, 


362 

Nihilism, 138, 143 

Nihilistic, 80; doctrine, 140 

nihsvabhdva, 142, 146 

niksuabhávatvam, 141 

nihsvaripatd, 464 

nihíreyasa, 282, 285, 294, 305 

Nikāya, 83 

nimitla, 274, 323 

nimitta-karana, 254, 438 

nimittatthitt, 93 

nimittapabandha, 256 

nirabhilapyasinyatd, 149 

niratifayah cetanāk, 228 n. 

niravayava, 3801. 

Wirayāvali, V71 x. 

Nirdlamba, 28 n. 

nirdifati, 124 

Niri$vara Sāmkhya, 259 

nirjarā, 192, 195 

nirmmitapratimohs, 145 

nirpaya, 294, 196, 360 

Nirņaya-Sāgara, 28 n. 

nirodha, 149, 268, 272 

nirodha samadhi, 271 

Nirvana, 287., 75, 81, 100, 119 #-, 126, 
127, 128, 133, 135, 136, 139, 143, 143, 
145, 149, 151, 169, 190, 2157, 423 

Nirvdnapariksa, 415 n. 

nirvicára, 27% 

nirvikalpa, 334, 337: 378, 498, 413, 416, 
483, 484 

nirvikalpa-dvitva-g4ņa, 314 

nirvikalģakprapaticopašamah, 426 

nirvikalpajfidna, 153%., 182 

nirvikalpaka, 339 

nirvikalpa pratyaksa, 161 

nirvikalģikā, 337 

nirvitarka, 271 

nissatta nijjīva, 84 

nissāya, 94 

niscaya, 4091. 

Wišītha, 171% 

nisedha, 29 

nisiddha-karma, 4 

Niskantaka, 308, 302 n. 

nitya, 290, 316 

nitya-karma, 489 

nitydnitya, 148 — 

nitydnityavastuviveka, 436 

nivrtti, 488 
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nivvāņa, 103, 104, 106, 108, 109 


niyama, 1 55» 235» 270, 317%., 345 
niyama-vidhi, 404 


Wyāyasiddhāntamarījarī, 308 
Nyāya sūci, 278 
JVyayasudAà, 371 


myatàpürvavarttità, 320 
nī, 277 
nilabodha, 410 x. 
nīlatvajāti, 317 
nīrūpakhya, 124 
Noble path, 124 
nodanavišesa, 291 
Non-existence, 356, 357 
Non perception; 261, 356, 358, 359, 397, 
4 
North wetem Province, 172 
Wrsimhatūrvatāpinī, 28 n., 322. 
Nrsimhasrama Muni, 419, 420 
Number, 291, 292, 305, 306 7., 315 
Nyaya, 7, 9, 63, 68, 75, 877., 157, 159, 
161, 168, 177, 219, 2697., 274, 276, 277, 
278, 279, 280, 294, 296, 297, 299, 303, 
304. 305, 307, 308, 309, 310, 312 7t., 
320, 321, 325, 326, 327, 328, 331, 332, 
333» 335. 337, 338, 339, 340, 343, 
34471, 346, 347, 348, 349, 350, 353, 
354) 350, 360, 361, 362, e 364, 367, 
308, 369, 372, 373, 376, 377, 3787., 
380, 381, 382, 385, 391, 394, 3967., 
397» 403, 406, 412, 413, 414, 415, 416, 
417) 431, 434» 440, 440, 455, 459, 462, 
495, 466, 484, 488, 492; nature of the 
self, 459 7.; notion of time, 466 
Nydyabindu, 151, 152 7., 254 7., 155 72., 
168, 181, 309, 358x., 4107. 
Wyāyabindutīkā, 152 7l, 154%. 155%., 
156 #., 359 zi., 410 zi. 
Nydyabindutikatippani, 1 5175, 1527., 


1542. 
Vyārabodhinī, 330 x. 
Wyāyakandalī, 306, 310 7., 3112., 3127., 
3147, 316 »., 317 n., 3247., 3267., 
328 %., 337.) 338%., 3517., 3557, 
3597. 
Nydyakanika, 371 
Wydyakosa, 2 n. 
4Vyàyalilavati, 317 n. 
Vyāyamakaranda, 420, 486 
Vyāyamarījari, 67, 79, 1607., 161, 1627., 
1637, 2127., 270, 307, 311 2., 320, 
321, 322 7., 326, 327 7., 330 2., 332 x., 
336, 337% 3407, 3457, 347, 353; 
355 "^^ 358%, 359 2., 362, 3627., 303, 
305 "., 3667., 3737., 3807., 44n., 
417 ?-, 4597., 467 
Vyāyamarījarīsāra, 308 
Nyāyamālāvtstara, 371, 405 2. 
Vyāyanibandhapratāša, 63, 307 
Vyāyanirņaya, 307, 418 
Wydyapradipa, 308 
Wyayapravesa, 309 
yāyaratnamālā, 371, 417 m. 
Vyāyarainākara, 370, 3781., 388, 389x., 
390 x. 
Vyāyasāra, 308, 309 
yāyasiddhāntadīta, 308 


Wyaya stra, 228 n., 229%., 277, 297 %., 
300 71., 302, 306, 307, 3427., 362, 


o 
Maya sūtrabhāsya, 186 n. 
Vyāya sūtras, 71, 120, 276,278, 279, 294, 
301, 303, 305, 327 2., 360 
WNyāyasūtravivaraņa, 307 
Nyāyasūtroddhāra, 278 
Wyayatitparyamandana, 63, 307 
Wyāyatātparyatīkāparišudāhi, 63 
Nyàya-Vaisesika, 167, 178, 250x., 281, 
284, 294%., 305, 310, 311, 312, 313, 
318, 319) 320, 323, 326, 330, 335, 341, 
355, 366, 367, 371, 403, 492; antiquity 
of the Varsesika sutras, 280 ff. j argu- 
ment from order and arrangement, in 
favour of the existence of God, 363 ff.; 
arguments againstthe Buddhist doctrine 
of causation as /2Z/7;ya and tadutpatti, 
345ff.; atomic combination, 326; Bud- 
dhist criticism of nirvikalpa and Vācas- 
pati's answer, 339 ff.; Caraka and the 
Vyāyasūtras, 302; causes of recol- 
lection, 300; causation as invariable 
antecedence, 321 ; causation as mole- 
cular motion, 321; causation as opera- 
tive conditions, 322; classification of 
inference, 353 ff.; classification of nega- 
tion, 359; conception of wholes, 380 7.; 
criticism of momentariness, 274; criti- 
cism of the Sāmkhya and the Buddhist 
view of pramāņa, 331 ff.; criticism of 
Sāmkhya satkāryavāda, etc., 275 f.; 
criticism of the theory of causation by 
Vedānta, 466; debating devices and 
fallacies, 360 ff.; discussion on the 
meaning of upamana, 3557.; discussion 
on the sūtras, 276 ff.; doctrine of dis- 
solution, 323; doctrine of inference, 
343 f; doctrine of illusion, 337; doc- 
trine of taratakprāmāņya, 372 ff.; doc- 
trine of perception, 333; doctrine of 
soul, 362 ff.; doctrine of substance 
(dravya), 310 ff.; doctrine of upamdna 
and sabda, 354 ff.; doctrine o vyāfti, 
345 ff.; epistemology, 412 ff.; erroneous 
Perception, 336; fallacies of hetu, 344; 
five premisses of Pragastapada, 350; 
formation of radicles, 329; four kinds 
of pramanas, 332 ff; Gangega’s defi- 
nition of perception, 347-, 342 2.3 
general epistemologica! Situation as 
compared with Mimamsa, 367; indeter- 
minate and determinate Perception, 
334; inference from effects to causes, 
2975 inference of a Creator, 325 ff.; 
literature, 307 ff. 3 merits and demerits 
Operating as teleological causes of 
atomic combination, 323 ff.; Mīmāmsā 
doctrine of Negation, 355 ff.; rairacu- 
lous, intuitive and mental Perception, 
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342ff.; modes of atomic combination 
at the time of creation, 324; mode of 
operation of heat-light rays, 329; mode 
of sense-contact as contrasted with that 
of Sāmkhya-yoga, 378 z.; molecular 
changes and heat, 327 ff.; nature of 
pleasure and pain, 342; notion of time 
compared with the Samkhya notion of 
time, 311; Nyāya inference of cause, 
297 n.; object of Nyāya studies, 277 ff.; 
philosophy of the Yaifesika sūtras, 
285 ff.; pramāņa as collocation and 
causal operation, 330; Pragastapada’s 
classification of cognition, 332 x.; 
Praéastapáda's classification of svār- 
thānumāna and pararthanumdna, 350; 
Prasastapada's doctrine of example 
compared with that of Dinnaga, 
350%.; Prasastapada's interpretation of 
Kaņāda's doctrine of inference, 348 ff.; 
Prasastapáda's view of atomic combina- 
tion, 328; principle on which the cate- 
gories are admitted, 312; relations 
directly apprehended by perception, 
3353 salvation through knowledge, 
365 ff.; samavāyi and asamavayi 
kāraņa, 322; science of Nyāya (»yāya 
vidya), 277 ft.; self compared with 
Sāmkhya and Mīmāmsā, 368; sense- 
contact and perception, 335 ff.; six 
kinds of sense-contact, 334; theory of 
anuvyavasdya contrasted with the ¢7i- 
putipratyaksa doctrine of Prabhakara, 
343: 343 ".; transcendental contact, 
341; transmission of qualities from 
causes to effects, 323; unconditional 
concomitance and „induction, 347 ff.; 
Vacaspati’s refutation of identity of 
essence and causality as being grounds 
of inference, 352; Vācaspati, Sri- 
dhara and Gaūgeša on indeterminate 
perception, 337 ff.; Vaisesika an old 
school of Mīmāmsā, 282 ff.; Vātsyā- 
yana, Udyotakara, Vacaspati, Dinnaga 
and Dharmakirtti on the doctrine of 
concomitance, 351 ff.; view of motion 
contrasted with Samkhya, 330; view 
of negation, 359; view of perception 
contrasted with that of Prabhakara, 
3437-3 view of sdmdnya contrasted 
with that of the Buddhists, 318 x.; 
viparitakhyati theory of illusion, 385; 
will of God and teleology, 324 ff. 

Nydyavarttika, 307, 337 7. 

Nyayavarttikatatparyatika, 63, 277, 307 

nyāyavidyā, 277 

Wyāyānusūra, 120 

Nyāyāvatāra, 171, 309 

ndnasamvara, 101 


odātam, 94 

VĒRA 196 
Oldenburg, 83x., 237. 
Om, 36 
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Omniscience, 173 
Ontological, 2, 3, 340 
Oral discussions, 65 
Order, 364 

Organic, 51 

Organic affections, 94 
Oriental, 34 
Oupanikhat, 40 
Ovum, 328 

Oxford, 407. 


paccabhirīītā, 98 
Paccaya, 93, 95 
adita, 282, 312, 313, 317%, 319, 


305 
Padārthadharmasaņgraha, 306 n. 
Padarthatattvaniriipana, 308 n. 
Padmanabha Misra, 63, 306, 307 
Padmapāda, 418, 419 
Paingala, 28 n., 311. 
paksa, 1567., 343, 344, 349, 362, 388 
paksasaitva, 156 1., 349 
Paksābhāsa, 390 
pakti, 122 
Paficadašī, 419, 4921 
Paticakalpa, d g 
pañcakārani, 352 
Pañcapädikā, 418, 419 
Pañcapādikāädarpana, 419 
Pañcapādikātīkā, 419 
Pasicapadi&avivarama, 419, 4567. 
Pañcarātra Vaisnavas, 220 
Paficasikha. 216, 217, 219, 221 
paticavijūānakāya, 146 
paticdgnividya, 37 
pafīttā, 100, 101, 166 
pariidsampadam, 82 
Pandita Ašoka, 168, 2977., 3137. 3187, 
3802. 
gara, 2207., 280, 281 
parabhāva, 141 
Parabrahma, 28 n. 
parajāti, 317 
Paramahamsa, 28m. 
Paramahamsaparivréjaka, 28 n. 
paramamahat, 292, 316 
paramamakān, 292 
paramāņava, 380 n. 
fĻaramāņu, 121, 122, 123, 251, 252, 314%. 
Paramartha, 120 z., 128, 149, 2187., 428 
paramārthasat, 409 n., 4107. 
taramārthasattā, 144 
paramarthatah, 425 
paramātman, 214 
paratah-prāmāņya, 372 
paratva, 316 
parapara, 2201. 
parārthānumūna, 155, 156, 1867., 350, 
353» 389 
paribhogānvaya punya, 119 m. 
paricchinna, 445 
paricchinnākāša, 104 
paridevanā, 86 n. 
parigrahākānksū, 193 
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parikdra, 302 
parikalpa, 148 
parikamma, 101 m. 
partkarma, 270 
parimandala, 192 
parimandala parimána, 314 
garimàna, 315, 316, 323 
garimiti, 314 
pariņāma, $3, 193, 196, 468, 487 
parinamakramaniyama, 25 
parindmavada, 258 
garisanbAyd-vidAi, 404 
parispanda, 310, 321, 329 
garifesamána, 353 
Parifistagarvan, 171 
parisahajaya, 195 
pariksaka, 295 
parīksā, 447 
Parīksāmukhasūtra, 182 n., 309 
Parīksāmukhasūtravrtti, 171, 
183 n., 186 n. 
Parmenides, 42 
paroksa, 183, 185 
Part, 165 
Parthasārathi Mišra, 371, 378 n. 
paryāya, 187, 198 
paryāyanaya, 177, 178 
passāsa, 103 
pasutva, 311 
Patafijali, 68, 203, 212, 219, 222, 227, 
228, 229, 230, 232, 233, 234, 236, 
238, 268, 279, 3177., 365, 465; his 
date and identification, 230 ff.; his 
relation with yoga, 226 ff. 
Patanjalicarita, 230° 
pathamam jhdnam, 105 
Patna, 173 
pathavi, 106 
paticcasamuppanna, 94 
paticcasamuppada, 84, 166; as manifesta- 
tion of sorrow, 92; extending over 
three lives, 92 
gatighasarizia, 96 
patiloma, 158 
Patisambhidamagga, 83, 93 n. 
Pattūvalt, 171 
Pada, 70, 333, 433 
pāka, 329 
pākajotpatti, 327 
Pāli, 3, 82, 84, 87, " n., 108, III, I t4, 
139, 263 x., 470; literature, 161 
Pant, 333 
Panini, 127., 226, 227 Ħ., 230, 232, 263 7., 
2797., 465 
papa, 195, 264, 266 
Papand, 157 
Lāpopadeša, 200 
paramarthika, 439, 487 
tāramītā, 127, 138 
Pāršva, 129, 169, 173 
PafupatabraAma, 28 n. 
Pāšupatadaršana, 235 n. 
Pātafijala, 233, 235 
Pātaiijala mahabhasya, 231 


181 *., 
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pātaūījalamakābhāsyacarakapratisamsky- 
taih, 235 

Pātafijala SamkLya, 68, 221 

Pātafijala school, 229 

Patanjalatantra, 231, 235 

Patafijala Yoga sutras, 68 

Patimokkhasamvara, r01 

Pathak, 433 

Pāyāsi, 106, 107 

Perception, 269, 297, 298, 318, 332, 333» 
334» 335, 330, 349, 341, 342, 344) etc. 

Perfuming, 137; influence, 134, 1353 
power, 131 

Persian, 233 

Pessimism, 76 

Pessimistic, 237 

Petavatthu, 83 

Petrograd, 409 x. 

phala, 413, 427 

phalajridna, 373 

phassa, 85, 95, 96 

phassakaya, 85 n. 

phassayatana, 85 n. 

Phenomena, 84, 89, 110, 127, 128, 133, 
139, 140, I4I, 142, 143, 144» 146, 147, 
150, 151, 166, 167, 168, 217, 276, 282, 
292, 332, 368, 373: 411, 450, 451, 452, 
460, 465, 466, 467, 468, 481, 482, 486 

Phenomenal, 435, 450, 458, 461, 484 

Philosophic literatures, 66; different 
classes of, 67; growth of, 65 

Philosophy of the Upanishads, 327., 38n., 
457., 497., $471., 58 m. 

Physical characters, 328 

Physics, 403 

pilupāka, 305, 306 n., 327 

Pindaniryukti, 171 

Pitūputrasamāgamasūtra, 125 n. 

Pitrs, 55 

Pttryāna, 34, 54, 56, 58, 125m. 

fitta, 452 

pitakas, 68 x., 263 m. 

pitharapaka, 327 

Pīti, 105, 106 

Plato, 42 

Pluralism, 175 

Poly-bhautik, 329 

Polytheism, 1 

Positive Sciences of the Ancient Hindus, 
213, 2467., 2517., 3227., 326, 32872. 

posadhabrata, 200 

Potencies, 272, 273 

Potential, 254, 255, 258x., 275, 468 

Potentials, 252 

Poussin, De la Vallée, 85 x., 90, QI x., 

5 rueda 
rabāhaņa Jaibali, 33, 

Prabha, 308 ——— 3954 

Prabhacandra, 171, 309 

Prabhakara, 69, 189, 209 2., 369, 370, 
371, 372, 370, 379, 380, 382, 384, 386, 
389, 390, 391, 392, 395, 396, 397, 398, 
399, 400, 401, 402, 403, 415, 416, 417, 
448, 459 


Index: 


Prabhākaramīmāmsā, 


397 7., 405 7. 

Prabhāsa, 306 

pracchanna Bauddha, 437 

pradarsakatva, 416 

pradesa, 194 

pradhāna, 217 

Prajāpati, 19, 20, 26, 32, 36, 43, 46, 47) 
55 

pri ajfiapti, 427 

Prajtaptišāstra, 120 

Prajtaptīvādins, 112, 113 

prajīā, 55, 131, 145, 271, 272, 273, 


424 
Prajndpand, 171 n. 
Prajnépanopangasiitra, 196 
Prajflàpáramità, 127, 128, 421 
Prakaraņapaficikā, 370, 378%., 379m 
386 n., 390 n-, 392 72., 397 12. 
Prakaranapdda, 120 
prakaranasama, 344, 360 
akifa, 243, 307, 326 n- 
rakasananda, 420, 469 
Prakasatman, 419, 490 
Prakásatman "Aklandānanās, 468 
Prakirnas, 171 
prakrti, 145, 194, 213, 214, 216, a1, 218, 
219, 2207., 223, 238, 245, 240, 247, 
249, 250, 251, 253, 2541 255, 258, 259s 
261, 265, 266, 267, 269, 270, 272, 273» 
276; 325, 367, 415: 431; 4331 441, 490 


493 
prakrtiscastadhatuki, 214 n. 
pralaya, 214, 223, 247, 248, 261, 323; 
324: 493 
pramā, 336, 406, 415, 410, 471, 482, 484 
pramdda, 193 ^ 
pramādācaraņa, 200 
pramana, 154, 268, 277, 294, 296, 298, 
304 330, 331» 332, 333» 343: 354 355» 
356, 365, 390, 391, 394: 397, 398: 399; 
404, 406, 409 7., 410, 412, 413» 414% 
415, 416, 4177., 444; 470; 484, 492 
praminabhedah, 333 
pramāņairarthaparīksaņam, 277 
Pramāņa-Mīmāmsā, 1841. 
Pramāņanayatattvālokālamkāra, 
181 #., 1827., 18372., 309 
pramāņafhala, 154, 409, 410, 413 
Pramāņasamuccaya, 128, 153%., 155 t», 
167, 397, 309 
pramāņavādāa, 407 
Pramāņavārttikakarikā, 309 
pramātā, 406, 482 
Prameya, 277, 294, 365, 406 
Prameyakamalamārtaņģa, 
188 7., 1897., 197 *?., 309 
prameyatya, 344, 354, 384 
pramoda, 203, 220 n. 
pramudha, 268 
prapatica, 425 
praparicapravriti, 142 
prapancopasama, 425 
prasiddhipurvakatua, 304, 349 


378 n., 384 %., 


172, 


171, 185) 
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prasiddkipūrvakatuūi, 289, 303 

Prašastapāda, 305, 306, 312%., 314 n., 
3167., 317 n., 328, 3327., 337. 348, 
349. 350, 351, 3557, 359 7-, 302 

Prasastapada-bhasya, 67, 306 

Prašna, 187., 31 n., 39) 432, 470 

Prafnavydkarana, 171 

pratibandha, 155 

pratibkānajtiāna, 343 

Pēra 185, 1867., 296, 302, 350, 353) 


3 
prātijūābkāsa, 390 
pratijtiāāmātram, 114 
Pratijflásitra, 370 
gratijfiavibhakti, 186 n. 
pratipaksabhāvanā, 170, 365 
pratisamkhyanirodha, 121, 114 
pratisaficara, 247 
pratisthāpanā, 301 
pratitantrasiddkānta, 195 
pratiyogi, 357 
pratīka, 43 
pratitya, 93, 138, 139 
pratītyasamutpāda, 86 n., 92, 122, 138, 
139, 143, 147, 421; meaning of, 93 
pratyabhijūānirāsa, 162 n. 
Pratyagrūpa, 419 
pratyaksa, 153, 183, 294, 308, 332, 333, 
342, 3431 344» 3831 384; 499: 4177. 
pratyaksabalotpanna, 410 n. 
pratyaksa-pramā, 482 
Pratyaksasūtra, 378 n., 382 
pratyaksatodrstasambandha, 389 
pratyaksavisayatva, 409 
pratyayas, 124 
pratyayopanibandha, 143 
atyākāra, 236 
praiyāmnāya, 350 
pratyekabuddha, 137, 150, 151 
Pratyekabuddhayāna, 125 7. 
praudhivāda, 220 
Pravacanabhdsya, 212, 245 n., 259%. 
pravicayabuddhi, 148 
pravriti, gon., 2287., 243, 294, 295) 
301, 365, 375 
pravrttīvijāna, 134, 146 
prayatna, 280, 281, 295, 330 
prayoga nirdesa, 124 
prayojana, 278 n., 294, 295, 302 
pradurbhava, 93 
pragabhava, 193%., 359 
Prakrit, 171, 172 
pramanya, 182, 188, 406, 485 
ģrāmānyavāda, 3321. 
Prana, 20, 36, 43, 55, 250: 424 
pranamaya ātman, 4 
pranamaya koga, 60 
pranavayu, 262 
Prāņāgnihotra, 28 x. 
pranayama, 227, 236, 272 
prāpaņa, 332 
prapyakaritua, 378 n. 
pritibha-pralyaksa, 343 
pratibhasika, 445, 487 
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Pratimoksa, 145 
Prātītika-sattā, 442 
Preceptor, 66 
Premisses, 280, 293. 295 
preraka, 197 
Presumption, 392, 293 
priti, 144 
Probandum, 157 
Propositions, 1562. . 
wthakprasthina, 277, 27 
PO 316, 382, 464 
Prihivī, 51, 143, 295 
grihivimátra, 51 
Psychological, 273, 338, 406, 451; pro- 
cesses, 97 : 
Psychosis, 88, 222 
Ptolemaic, 31 
pubbangama, 89 
pudgala, 114, 117, IIQ% 195, 198; 
Buddhist, 195 x. 
pudgalanairātmya, 150 
lāstikāya, 195 
Puggalapašīkatti, 5 3 
Punjab, 172 
punya, 195, 264, 266 
punya-pipa, 266 
Punyayasas, 129 
Purana, 1, 16, 172, 223; gods of the, 16 
Purusa, 20, 21, 32, 33» 43; 52, 75, 213, 
214, 216, 219, 233, 224, 225, 228x., 
234 ff., 241, 242, 244, 247, 248, 249, 
258, 259, 260, 262, 265, 266, 267, 272, 
273, 270, 330, 331, 368, 415, 441, 490, 


493 
purusārtha, 269 n., 408 
purusārthatā, 258 
Purusa-sūkta, 21 n., 32 
purusāvastkamavyaktam, 216 
Pustacūlikā, 171 n. 
Puspika, 171m. 
Pürna, 120 
Pürva-Mimàmsá, 7, 68, 429 
Pirvas, 171 
Purvavat, 269 n., 281, 294, 3027., 303, 
353 


Quest, 2701. 


Radical, 291 
Raghunātha Širomaņi, 308, 326 7., 
365 H., 419 
70/25, 214, 215, 224, 242, 244, 245, 246, 
249, 250, 251, 492, 493 
rajo:guņa, 244 
ramyaka, 2201. 
Rangarājādhvarīndra, 418 
Raņarangamalla, 231 
rasa, 313, 403 
rasa tanmāira, 252 
rasāyana, 235 
rasandm, 404 
Katnacūdāpariprechāsūtra, 125 n. 
Ratnakirti, 68x., 155x., 158, 159, 160, 
161, 163 x., 164, 168 


Ratnakūtasūtra, 125%., 140 

Ratnameghasūtra, 125m. 

Ratnaprabhā, 89 1., 9o n., 306, 418 

Ratnaráfisutra, 125 n. 

Ratnü£arasutra, 125 n. 

Ratnākarašānti, 156, 168, 346 2. 

Ray, Dr P. C., 251 7., 2547., 3217, 
3227., 327 7. 

Ray Rammohan, 40 

Radha, 306 

vga, 143, 144, 193: 220 7., 267, 300 

rāgadvesa, 201 

Rahu, 218 

Rajagaha, 81 

Rajamrganka, 231 

Rijaprasniya, 171 n. 

rājasika ahamkāra, 249 

Kājavārttika, 219 

Rājayoga, 229 

Rājā, 212 

Rājgir, 81 

Rāmabhadra Diksita, 230 

Rāmakrsņa, 371, 4707. 

Rāmakrsņādhvarin, 419 

Rāmapūrvatāpinī, 28 n. 

Ramarahasya, 28 n. 

Rāmarudrī, 307 

Rāmatīrtha, 419 

Rāmānuja, 50, 70, 71, 168, 433 

Ramanuja-mata, 429 

Rāmāyatas, 70 

Rāmottaratāpinī, 28 x. 

Rāstavara, 130 2. 

rāšt, 215 

Rāstrapālapariprechāsūtra, 125 n. 

Ravana, 147 

Ravana-bhésya, 306 

Reality, 111, 418, 428, 442, 443, 446, 
448, 449: 458, 462, 465, 467, 468, 470, 
486, 487, 488, 489, 490 

Reals, 223, 258, 259, 368 

Rebirth, 55, 56, 58, 59, 71, 75; 86, 106, 
107, 108, 140, 201, 215, 263, 265, 283, 
28672., 292, 366, 422; Buddhistic com- 
pared with Upanisadic, 87 

Recognition, 185 

Relative pluralism, 175 

Rhys Davids, Mrs, 92 n., 96, 99 x., 
108 ., 112, 1207., 1587. 

Right knowledge, 296, 297, 471 

Rishi; 24 

Rohini, 387 

vopana, 158 

Roth, 20 s 

Rer, 45 7. 

Rucidatta, 307 

Rudrahrdaya, 28 n. 

Rudraksajabala, 28 n. 

rūpa, 85n., 88n., 91, 94, 95, 96, 110, 
121, 313, 403 

rūpadkarmas, 121 

rupa-khandha, 955 meaning of, 

rūpaloka, 134 ? GEDEK 

rūpasamskāra, 290 
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rūfa tanmátra, 252 

rüpatua, 313, 334 

Ķg-Veda, 12, 14, 16, 17, 19, 20, 21, 23, 
24, 26, 32, 36, 45, 52, 226, 469 

zjusutra, 178 

rjutā, 202 

Rjuvimala, 370 

Rsabha, 169 

75i, 294 n., 304 

zta, 36, 37, 72; (order), 22, 26; Law of 
Karma derived from, 2 


sabbasangahtkavasena, 98 
Sabbatthivādins, 119, 120, 121; their 
doctrine, 121; their doctrine of matter, 


121 

Sacrifice, 81, 208, 316 ., 397; creation 
due to, 22; eternal, 22; fruits of, not 
gifts of gods, 21; has a mystical po- 
tency, 22; magical character of, 2t; 
minute ritualistic details of, 21; not 
propitiatory, 22 

Sacrifices, 71, 264, 276, 369, 372, 489; 
as karma and law, 22; replaced by 
meditations, 37 

Sacrificial, 209, 211, 369, 370, 436 

sad, 38 

sadasantah mayopamah, 147 

sadamudita, 220 n. 

Sadananda Vyasa, 420 

Sadananda Yati, 420 

Saddharmapundarika, 125 n., 128 

sadrüfa, 397 

sadrsa-parinama, 248 

sadvilaksana, 444 

Sage, 105, 107 

sahabhāva, 186 

sahakāri, 250, 274, 323» 324: 336, 469 

saha&ári-fa&ti, 254 j 

sahopalambhaniyamat cbhedonilataddhi- 
Yok, 411 

Saimhaguhya, 129 

Saint, ror 

Sainthood, 100 

sa£adágamibhàva, 100 

salila, 220 n. 

salt, 61 

Salvation, 77, 115, 126, 234 1., 235, 300 
301, 305, 316, 317% 363, 399, 492» 
440, 487. 490 

saļāyatana, 85%., 88 

sam, 12 

samabhirūdha-naya, 178 n. 

Samarāicca-kahā, 172 

samatā, 130, 135, 137, 138 

samatva, 201, 202, 203 

samavāyā, 143, 165, 171, 263%., 285, 
290 7., 304, 300 7., 312, 313, 319, 
322, 334) 335 381, 403, 413, 448, 
450, 483, 492 

samavāyi, 286 

samavāyi-kāraņa, 322; 376 

samavela-samavaya, 335 

samaya, 198 
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Samayapradipa, 120 

samādhānam, 101 

samādhi, 82, too, IOI, 103, 136, 166, 
271, 272 

samādhirājasūtra, 125 n. 

Samadhi school, 236 

Samādhisūtra, 125 n. 

samākkyāsambandhafratipattih, 355 n. 

samānaprasavātmikā jātih, 298, 304 x. 

samāna-rūpatā, 196 

sambhava, 298, 304 

sambhūyakāri, 121 

sambuddha, 423 

samiti, 195 

Sammitiyas, 112, 119; their doctrines, 
119 7. 

Sammitiyasastra, 119 

Samprajfdta, 271 

samprayukta hetu, 122 

samulpāda, 93 

samyagbadha, 217 

samyagjītāna, 151, 181, 408 

samyapjītānapūrvikā  sarvapurusartha- 
siddhi, 152 

sādhana, 77, 489 

sādhāraņa, 361 

sādhāraņa-kāraņa, 322 

sddhya, 1567., 157, 303, 343, 3441 3451 
346, 353. 393 

sādkyasama, 360 

sādršya, 318 n. 

sāgaras, 235 

sāksātkārijītānam, 410. 

sāksātkāritvam, 334 n. 

sāksi, 438,.4551 457 

sāksicaitanya, 455, 486 

sāmagrī, ac 330, 413, 467 

sāman, 3| 

Sāmaveda, 12, 30, 36 

Saámarifiaphala-sutta, 80 n. 

sāmarthya, 159, 317 t. 

sāmayikabrata, 200 

sūmānya, 164, 196, 203, 281, 285, 286, 
3067., 312, 313, 317, 318, 319, 329, 


I 

Samanyadiisanadikprasarita » 318 2. 

Sāmānyalaksaņa, 341 

sāmānyatodrsta, 269., 287, 289, 294, 
3027., 303, 3491 350, 353, 363 

samanyatodrstasambandha, 389 

sámanyavifejasamudayo, 380 x. 

sāmānyavišesātmaka, 231 

sāmānyābhāva, 293 tt. 

sāmyāvasthā, 24 

samghātaģaramūņu, 121 

samgraha, 122 

samgrahanaya, 177 

samhāreccho, 323 

Samhita, 12, 13, 30%., 43, 72 

samjīā, 127, 133 

satnjītākarma, 288 

samjitāmātram, 114 

sanjītin, 190 

samkalģa, 225 
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samkhyābkāva, 284 n. 

samkleša, 427 —— 

Samksepasankarajaya, 305 n. 

Sambsepasariraka, 419, 408 

Samnyāsa, 28 n. 

samsára, 109, 130, I31, 135, 140, 141, 
201, 237, 248, 258, 261, 269, 273, 

8 


a 

samsdra-dukkha, 99 n. 

samsārin, 189 

samskaroti, 363 n. 

samskāra, 86n., 91, 122, 263, 264, 273, 
281, 285 n., 290., 303; 316, 323, 340; 
451, 456 

samsāras, 127, 139, 143, 266, 272 

samshkrta, 121, 142, 151 

samskrtadharmas, 131 

samsrstaviveka, 247 

Samstāra, 171 n. 

samsthàna, 123 

samfaya, 193, 277s 294, 332., 360 

samtāna, 409 

Samvara, 101, 202 

samvāda, 188, 373 

samvādakatva, 408 

samvādi, 416, 417 

samvedana, 383 


Gs (ere 384 
samvid, 383 
samvrtamātram, 114 


samvrti, 428 
Samortisatya, 144 
samvrtisatyatā, 146 


samyama, 202 
Samyoga, 83, 224, 316, 319, 334, 380, 403, 
415, 448, 450 
samyukta-samavāya, 334 
samyukta-samaveta-samavāya, 335 
samyuktavitesana, 335 
Samyuktābhidkarmašāstra, 120 
Samyutta Nikāya, 83, 84, 91 n., 94,95, 96, 
98 n., 108 »t., 110 n., 111 s. 
Sanaka, 222 
Sananda, 222 
Sanandana, 418 
Sanātana, 222 
sandhāna, 89 
sandigdha, 289, 349 
sSanmatra-visayam pratyaksam, 382 
sannidhdndsannidhdndbhydm jRdnaprati- 
bhdsabhedak, 4101. 
sannidhs, 224 
sannivesa-visistatd, 364 
Sanskrit, 66, 86'»., 119, 121, 125, 128, 
153%., 155, 170, 171, 172, 309, 406, 
407; language, 38, 39 ; literature, 40, 


302 

Sanskrit Philosophy, technical and ab- 
struse, 1 

Sanskrit Texts, 20 n., 23 n., 32 m", 


33". 
Santdndntarasidaht, 151 2. 
santosa, 136 
sangha, 102 


Sanghabhadra, 120 

Sangitiparyydya, 120 

sankhéra, 86, 90, 92., 93, 94, 96, 263x.; 
discussion of the meaning of, 86x.; 
meaning of, 96 

sankharakkhandha, 86 n., 95, 100 

Sankrāntikas, 112 

36045 ov 95, 96,97, 98; different stages 
ot, 

sarttāktkandka, 95, 100 

sapaksasattd, 344 

sapaksasaitva, 156 1., 349 

saplabhangi, 180, 181 s. 

Saptadašabkūmisūtra, 128 


"Saptapadārthī, 308 


Sarasvati, 301 #. 

Sarasvatirahasya, 28 n. 

Sarvadarsanasamgraha, a, 68m., 79, 
1147., 2357., 305%., 3227. 

Sarvadarsanavacyo'rthah, 68 n. 

sarvajfía, 426 

Sarvajñātmamuni, 419, 468 

sarvakalpandvirahitam, 151 

sarvaloka, 137 

sarvasamskārak, 114 

Sarvasára, 28 n. 

sarvatantrastddhánta, 195 

sarvavi£al; anavinivritam, 147 

Sarvāhammānī Hiranyagarbha, 32 x. 

Sarvāstivāda, 120 x. 

Sarvāstivādins, 112, I[3, 115, 117, 119, 
120, 122, 128, 167; their theory of the 
senses, 123; their doctrine of Zara, 
124; their doctrine of mind, 124 

sat, 75, 163, 175, 183x., 257, 258m., 
317: 381, 443) 444; 446, 449, 491 

Satt, IOI 

Satipatthāna sutta, 227 

Satisamvara, 101 

satkāraņavāda, 258 n., 468 

satkāryavāda, 257, 258, 468 

satkhyāti, 183 x., 384 

satparicchedakam, 356 

satpratipaksa, 361 

sattā, 287, 317, 381, 491 

sativa, 158, 160, 163%., 224, 241, 242, 
244, 245, 246, 248, 249, 250, 259, 415, 
446; 492, 493 

sattva-guņa, 244 

satya, 236, 270 

Satyakāma, 35 x. 

Satyasiddhi school, 124 7. 

Saubhdgyalaksmi, 28 n. 

Sautranta-vijfianavada, 409 s. 

Sāstāntīkss 116, 120, 151, 161, 168, 
188, 302, 313 7., 408, N.) 411; 
Buddhists, 165; notion Ds fines in, 
116; theory of inference, 155 ff. ; theory 
of perception, 151 

Sautrāntikas, 112, 113, 115, 167; dis- 
tinguished from the Vaibhāsikas, 114; 
their philosophy according to Guna- 
ratna, 114 

savana, 36 


x 


Index 


savicāra, 271 

savikalģa, 334, 337: 338: 340, 378, 416, 
483, 484 

savikalpajītāna, 153 m. 

savikalpapratyaksa, 261, 334 

savitāka, 195 

savitarka, 271 

dn 360 
āmkhya, 7, 9, 51, 53, 68, 71, 75, 78, 
80, 95, 116, 165, 167, 168, 178, 188, 
211, 212, 213, 216, 217, 218, 219, 220, 
221, 222, 223, 227, 228, 229, 233, 
235%., 236, 237, 238, 239, 241, 243, 
244, 257, 258, 259, 261, 262, 264, 
265, 268 x., 273) 274, 275, 276, 277, 
281, 2847., 299, 302, 311, 312, 314; 
321, 325, 330, 331, 303, 367, 368, 
369, 382, 385, 403, 412, 414, 415, 
410, 417, 422, 432, 434 4359 440, 
468, 492, 493; an early school, 213 ff. ; 
axiom, 320; discussion of the different 
schools of, 218 ff.; discussions on 
Sāmkhya kārikā, Simkhya sūtra, Vaca- 
spati and Bhiksu, 222 ff.; distinguished 
from yoga, 68; relation with the 
Upanisads, 211; theory of vitaryyaya, 
etc., 2207. 

Samkhya kārikā, 67, 212, 218%., 219, 
221, 222, 223, 266x. 

Samkhyapravacanabhasya, 223 

Sāmkhyasāra, 212 

Sdmkhya sūtra, 212, 222 

Sāmkhyatattvavivecana, 212 

Samkhyatattvayatharthyadipana, 212 

Sāmkhya-Yoga, 196, 232, 254, 2567., 260, 
266 2., 273, 286 7., 317n., 329, 378%., 
394; analysis of knowledge, 239 ff.; 
atheism and theism, 258ff.; causation 
as conservation of energy, 254 ff.; 
causation contrasted with Vedanta, 
258 x.; conception of time, 256 x.; 
conception of thought and matter, 
241 ff. ; conception of wholes (avayazi), 
380 2.3 criticism of satkdryavdda etc., 
275 ff.; development of infra-atoms and 
atoms, 251 ff.; dissolution and creation, 
247ff.; doctrine of validity of know- 
ledge and inference, 2687.; episte- 
mology, 414 ff.; evolution of the cate- 
gories, 248ff.; feelings as ultimate sub- 
stances, 242 ff.; fruits of karma, 267; 
general epistemological situation as 
compared with Mimamsa, 367 ff.; in- 
discernible nature of gunas, 273 *.; 
meaning of guya, 243; means of up- 
rooting sorrow in, 265ff.; meditation, 
271 ff.; methods of discipline, 270; 
modes of ignorance, 267; mode of 
sense-contact as contrasted with that 
of Nyaya, 3787.; nature of evolu- 
tionary change, 255 ff.; nature of 
illusion, 2607.; nature of prakrti, 245 ff.; 
nature of subconscious mind, 263 ff; 
nature of the guzas, 244; perceptual 
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process, 261 ff.; pessimism of, 264 ff.; 
purusa doctrine, 238 ff.; obstructions 
of ‘Perception: 273 ”.; relation with 
Buddhism and Jainism, 208 ff.; sams- 
kāra and vāsanā, 263 7.; self and mind, 
259 ff; self compared with Nyaya and 
Mīmāmsā, 368; states and tendencies 
of citta (mind) 268 ff.; theory of causa- 
tion, 257; Vātsāyana's distinction of, 
228 n.; view of motion contrasted with 
Nyāya, 330; wisdom and emancipation, 


273 
samkhyayogaparindmavada, 468 
Sanka, 333 
Sāriputtra, 120 
sārthā, 380 
sdriipyam, 154 
sāsnā, 349 
sdsvata, 109 
sattuika ahamkāra, 250 
sāvayavā, 203 
Savitri, 18 n. 

Sāyaņa, 20, 36 


-Schiefner, 129 n. 


Schools of philosophy, 63 

Schopenhauer, 39, 40 

Schrader, 109 

Schroeder, 39 n. 

Scotus Erigena, 40s. 

Seal, B. N., 213, 246, a51 *., 253%., 
321, 322 7t., 326, 327 %., 328 m. 

Secret doctrine, 38 

Seers, 68 n. 

Self, 33, 34, 55, 58, 60, 61, 76, 110, 111, 
161, 162, 187, 215, 217, 218, 239, 240, 
260, 261, 285, 290, 295, 298, 300, 303; 
312, 317 Mas 330, 335; 343 t 362, 363». 
365, 366, 368, 383, 399. 490, 401, 402, 
413, 414, 416, 417, 4241 4151 433» 434 

_ 435: 437, 438, 458, 460, 465, 482, 490, 
494; and death, 55; as.a compound o 
the handhas, 94; as found in dreams, 
47; as in deep sleep, 47; doctrine of 
sheaths of, 46 

Self-conscious, 368, 369 

Self-consciousness, 363; 417 

Self-knowledge, 59 

Self-luminosity, 493 

Self-luminous, 444, 446, 450, 452, 458, 
459, 460, 461, 482, 487 

Self-modification, 173 

Self-restraint, 101 

Self-revealing, 369, 416 

Self-valid, 384, 386, 387, 403 

Savi 372, 373: 314; 389: 396; 483; 
484 

Sensation, 165, 312, 318, 411 

Sense-affections, 94 

Sense-contact, 336, 341 ft. 

Sense-data, 94, 239, 240 7., 2627. 

Sense-functions, 262 

Sense-materials, 225 

Senses, 94 

Sensus communis, 96 
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Separateness, 293 

Sešvara Samkhya, 259 
Sex-desire, 57 

Shāh Jahān, 39 
Shujā-uddaulah, 39 

siddha, 68 n. 

Siddhasena, 183 7. 

Siddhasena Divākara, 171, 309 
siddhānta, 294, 295 
Siddhāntacandrikā, 390 n. 
Siddhāntaleša, 420, 491 n. 
Siddhāntamuktāvalī, 339, 339 "., 342 n., 
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Siddhāntatattva, 420 

Siddhartha, 173 

siddhi, 163 n., 220 

siddhts, 234 

Siddhivyākhyā, 420 

Similarity (Nyāya), 318 x. 

Sindh, 120x. 

Six Buddhist Nyāya Tracts, 68 n., 
163 n., 165 ., 168, 297 "., 313 7., 
318 n., 3467., 371 2., 380x. 

Sīmānanda, 212 

Sītā, 28. 

Skambha, 24 

Skanda, 28 n. 

skandha, 89, 93, 149, 196; in Chāndogya, 

n 


93*. 
skandhas, 85 n., 88 n., 114, IIQ., 121, 
122, 127, 142, 143, 146, 148, 161, 
263 x. 
smrti, 69, 130, 131, 134, 263 n., 269, 
316 n., 370, 371, 372 
snāna, 283 
Sneha, 148, 281, 285, 316 
snigdka, 287 
Sogen Yamakami, 121, 122 Mey 124 7. 
Soma, 36 
Somadeva, 172 
Somanātha, 371 
Somagarma, 306 
Someévara, 371 
Sophistical, 80 
Sorcery, 81 
Sorrow, 75, 76, 107, 108, ITO, 111, 140, 
166, 191, 201, 210, 237, 264, 265, 266, 
295, 301, 324, 366, 426, 459; as ulti- 
mate truth, 75 
ke pes D 100 
oul, 25, 26, 74, 75, 93; 114, C15, 11 
166, 168, 184, 188, IQI, £92, cae mo 
201, 207, 234, 276, 281, 285, 288, 289, 
292, 299, 300; 307, 311, 316, 317, 363, 
307, 376, 377, 378, 399, 400, 413, 414, 
425 439. 457, 461; general account 
o! 


Souls, 197, 238, 244, 323, 324, 472, 493 
South India, 120%., 3167. 
Southern India, 172 
spandita, 418 
sparsa, go, 92, 143, 314 
fa fammátra, 252 
pecies, 156, 285, 287, 317, 345, 389 


Index 


Specimens of Jaina sculptures from Ma- 
thura, 170 vt. 

Sphota, 238 n., 397 7. 

sphotavāda, 232 

Spider, 49 

Spinoza, 407. 

srsti, 323, 403 

Stcherbatsky, Prof., 114, 117 z., 119 7., 
Y21, 351, 409%. 

sthaviravāda, 83, 112 

Sthavirāvalt, 171 

Sthāna, 171 

sthiti, 194 

sthtti-sthāpaka, 316 

Study of Patanjali, 2087., 213, 226 n., 
2387., 397 x. 

Study of Sanskrit, 40 

Subāla, 28 x. 

Sub-Commentary, 307 

Sub-conscious, 124, 263 x. 

Subhiti, 127 

Subodhini, 371, 420 

Substance, 165, 174, 175, 285, 287 n., 
288, 319, 367, 368 

Substances, 223, 367, 378 

Sucarita Mišra, 371 

Suddhodana, 81 

Suffering, 207, 237, 324 

Suhrllekha, 144 

sukha, 105, 106, 276, 3057., 316, 342, 


414 

sukha duhkha, 144 

sukham, 426 

sukhasādhanatvasmrti, 336 

Sukhāvatīvyūha, 125 n. 

Sumangalavilāsinī, 92 n. 

Sun, 23 

supara, 220 n. 

SureSvara, 67, 418, 419 

sūnrta, 199, 200, 202 

Surya, 18, 20, 28 2. 
ūryaprajtafti, 171 m. 

Su$iksita Cārvākas, 78, 79, 362 

Susuplt, 424 

sutāra, 220 n. 

sutra, 280, 281, 284 n., 285, 292 7., 294, 
296 

Sūtrakrta, 171 

Sitrakrtanganiryubti, 181 n. 

Sütrakrtangasutra, 237 

sūtras, 62, 64, 67, 69, 70, 71, 79, 233, 
236, 278, 279, 298 71-, 204, 297 n., 306, 
430, 433; as lecture-hints, 62; de- 
veloped by commentators, 64; how 
they were written, 65; traditionally 
explained, 63 

Sūtrasthāna, 280 

Sutta, 82 

Sutta Nipāta, 83 

Suttafitāka, 120 x. 

suitas, 82, 83, 166 

Suvarnaprabhasa sūtra, 115 n., 301 x. 

Suzuki, 128, 129 n., 130%., 138 n., 161 

Svabhdva, 78, 424 
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svabkāvanirdeša, 124 

svabhiva pratibandka, 155, 156 

svabhdvatah, 427 

svadkāvaviruddhopaladhi, 358 

svabhavabhavotpatti, 149 

svabhāvānupalabdhi, 3 58 

svabhāvāt, 145 

svacitta, 146 

svacittadršyabhāvanā, 150 

svalaksaņa, 378, 409, 410 zt. 

svalaksaņam, 154 

svanifcitártha, 350 

SVANA, 332 N., 424, 426 

svaprakūša, 444, 445, 459 7. 

Suapratydryyajnanadhigamabhinnalaksa - 
natā, 150 

svarūpa, 153, 464 

svarūpa-bheda, 462 

svarūpasattā, 382 

svarūpavišesa, 464. 

svarittāsiddha, 361 

svatak aprāmāņya, 268 n., 415 

svatahtrāmānya, 188, 268 x., 372, 373, 
374: 375) 376, 415 484, 485 7. 

svatah-prāmāņya-nirņaya, 417m. 

svatahprāmāņyavāda, 303, 380 

Svayambhü, 21 

svayamprakāša, 401 

svādhyāya, 270 

svārthānumārna, 155, 186n., 350, 353 

svātantryeņa, 320 

syādastt, 179, 180 

syādasti-cāvaktavyašca, 179 

syādasti-syānnāsti, 179 

syādasti-syānnāsti-syādavaktavyasca, 179 

syādavaktavya, 179 

syādvāda, 181 

Syādvādamarijarī, 171, 177”. 179m., 
180 x. 

syānnāsti, 180 

syāt, 179 

Syllogism, 156 ., 186, 293 

Symbolic meditations, 35 

Synthesis, 261 

Synthetic activity, 262 

System of the Vedanta, 438 n., 439 n. 

Systems, 66 : 

Systems of Buddhtstic Thought, 121 n. 

Systems of Philosophy, general accounts 
of, 68 ff. ; interrelated, 67 ; two classes 


of, 67 
Šabara, 69, 369, 370, 371, 372, 387, 495 
abara-b, a, 370 
abarasvāmin, 370 
sabda, 284, 294, 304, 308, 314, 331: 331; 
333» 354» 355: 394: 483; 4841 492 
fabdanaya, 178 n. 
Sabdapramana, 334, 354, 3941 397. 404 
Sabda-tanmātra, 252, 253 
fabdatva, 335 
fabdánufasanam, 232 
aiva, 39, 70, 228, 235; 434 
aiva "'hought, 8, 28 7. 
Saktāšaktasvatkāvatayā, 159 


Sakti, 165, 264, 270, 321, 322, 33% 
Saktimān, Kod Gis 
Saktipratibandha, 313 
Samadamādisādhansampat, 437 
ankara, 30, 38, 39, 42, 457., 48, 50, 53, 
52, 64, 70, 86x., 897., 907., 9t ?t-, 
I2I 7., 143 71., 145, 1487., I5I 7%., 165, 
167, 168, 211, 237, 3197., 370, 371, 
3717., 407, 418, 420, 421, 42171., 423, 
429, 430, 431, 432; 433» 434» 437 438, 
465, 470; 492, 4931 494 

fenkara-thasya, 491 n. 
ankara Bhatta, 371 
ankara-digvijaya, 432 
ankara-jaya, 432 
ankara Misra, 63, 2847., 288 x., 291 n., 
306, 307, 419 

Sankara Vedānta, 468 
ankara-vijaya, 418 
arkara-vijaya-vtlāsa, 432 
ankaracarya, 369 

Sarabha, 28n. 

Sarīramadhyāt, 481 

Saririnah, 218 

Sacadhara, 308 

ataka, 427 n. 

Satapatha Brākmaņa, 20 n., 24, 25, 31, 
226, 230; creation in, 24; doctrine of 
rebirth in, 25 

Šatasākasrikāprajūāpāramitā, 125 m. 

fauca, 201, 236 
aunaka, 31 x. 
ākhā, 30; origin of the, 30 x. 
äkta, 28 n., 228 
ākya, 81 
ākyāyana, 228 
alikanatha Miśra, 370, 397 x. 
alistambhasütra, gon., 125M., 143., 421 
āntabhadra, 152 z., 168 

m 425, 428 
antyacaryya, 171 

Sandilya, 28n., 228 
ārīra, 39, 91 7. 

Šārīraka, 28 n., 433 

Šārīraka-sūtras, 62 

Sastra, 344 

Sastradipikd, 114 My 370, 371 3197 
386 n., 3907., 401 x. 

Šāstrī Haraprasāda, 129 x., 278, 303, 


3717. 
Sāšvata, 127, 428 
Sāsvatavāda, 143, 236 
Sathya, 144 
Sātkyāyanīya, 28 n. 
fesavat, 2697., 281, 294, 302 n., 303: 353 
esānantācārya, 30 
Stkhamant, 318 7t., 419, 484., 485 
Siksāpadabrata, 200 
iva, 39, 432 
ivabhüti, 170 
ivadāsa, 231, 235 
ivaguru, 432 
YVam, 425 
ivarāma, 230 
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Sivaditya, 308 
Sila, 144, 166, (sila) 100, 102, 104; and 
sainthood, 100; what it consists of, 
IOI 
Sīlabrataparāmarša, 145 
Sfokavāritika, 67, 151., 218 m. 355 n., 
370, 371, 3787., 380, 382, 386 x., 
390 %., 397 %8., 401 2., 417 ft. 
soka, 86 * 
fraddhà, 58, 199, 271, 317 s. 
Sraddhotpáda Mure 128, 538 %., 161 
Sravana, 490 
Srdvaka, 195 n., 137, 150, 151 
ravakayana, 125 x. 
rīdhara, 306, 312, 313, 310% 317 7.) 
337, 338, 359%., 379%. 
rīharga, 419, 462, 405, 492 
rīkaņtha, 70 
rīlābha, go 
Šrīmadbhagavadgītā, 421 
rīmālāsimhanāda, 128 
rīvatsācārya, 306 
fru, 11 
fruta, 307 
Sruti, 11, 12, 191 n., 447 
Subha, 202 
Suddham pratyaksam, 400 22, 
puso d na 409 ^t. 
Sukarahasya, 28 n. 
Sukla, 73, 74, 266 
Ja-Ersna, 73, 266 
Sukti, 488, 489 
funya, 131, 141, 167, 257, 465, 493 
Sinyatd, 130, 131, 147, 149 
ūnyavāda, 126, 127, 129, 140, 166, 167, 
279, 418, 421, 429, 465, 494; com- 
pared with Vijfianavada, 127 
ūnyavādin, 113, 127, 128, 129, 140, 145, 
301 
vetaketu, 33, 34, 49, 4 
irat 3 170, ta v: 
vetàfvatara, 28n., 31, 
50, 52, 78 n., 211, 
422, 469 
sadayatana, 90, 92, 143 
saddarfana, 68 
Saddarfamasamuccaya, 2, 68n., 114, 
170^. 172%., 175%., 1767., 1867., 
2067., 217, 222 
Sastitantra, 220, 221 
Sastitantrasastra, 219, 222 
Sastitantroddhara, 220, 222 


32 tt, 39 "t., 49, 
227, 281, 282 7%., 


taduipatti, 345, 351 
tadyogyatā, 458 
vaijasa ahamkara, 249 
taijasa ātmūā, 424 
tatrthīika, 68 n., 138 
Taittiriya, 287., 31, 39, 46x., 51, 2267., 
432. _ 
Taittiriya Aranyaka, 26 
Fattttrīya Brihmana, 23, 26, 226 n. 
Taittiriya school, 30 
Takakusu, 119, 120%., 128x., 218 


Index 


Talavakāras, 30 
Talavakāra Upanisad, 30 
tamas, 215, 224, 242, 244, 246, 249, 252, 
264, 269, 492, 493 
tamisrā, 220 n. y 
tamo, 220 2. 
famo-guna, 2 
tanmdtra, 51, 214, 216, 225, 226, 251, 
253 254, 271, 273, 27 
tantra, 71, 229, 235 
Tantraratna, 371 
Tantra thought, 8 
Tantravārttika, 371 
Tandulavaiyalt, 171 n. 
tankā, 85, 87, 88, 107 
taņhā-jatā, 100 
tapas, 54, 58, 201, 202, 226, 270 
tarka, 294, 296, 360 
Tarkabkāsā, 307 
Tarkatāda, 371 
Tarkarahasyadipikd, 79, 114, 115 n., 
162 #., 163 n., 203 ., 217 n., 218 x. 
Tarkasamgraha, 307, 322, 3301. 
Tarkavagisa, K., 332 x. | 
tathatā, 127, 128, 135, 136, 138, 147, 
150, 166, 167, 421; philosophy, 129 ff. 
tathatalambana, 150 
Tathagata, 126., 150, 166 
Tathagatagarbha, 131, 137, 147, 149 
Tathdgataguhyasitra, 125m. 
Tathāgatejāna, 126 x. 
tatpražārakānubhava, 337 
tattva, 216 
Tattvabindu, 397 n. 
Tattvacintāmaņi, 308, 332n., 337 n. 
339 7.» 342 7., 343 1., 347 n1. 1 
Tattvad:2ana, 419, 4562. 
Tativadipika, 419, 25 
Tattvakaumud:, 212, 
257 tt., 262 n., 264 n. 
Te ativapradipika, 238 n. 
Tattvasamāsa, 212 
Tattoavaifüradi, 212, 239 %., 
2547., 2567., 2577., 2597., 
264 n., 266 n., 267 n. 
Ti aitvayatharthyadipana, 243 n. 
tattvāntara, 378 n. 
tattvantaraparindma, 247 
tattvānyatvābhyām anirvacaniya, 442 | 
Tattvārthādhipamasūtra, I71, 175%., 
176 n., 184 n., 195 7, 237, 309 
tādātmya, 156, 345, 351, 352 
tāmasika ahamkāra, 249 
Tāņdins, 30 
žāra, 220. 
Tāranātha, 129 x. 
Türasára, 28 n. 
tāratāra, 1207. 
Tarkikaraksa, 362 n., 308 
tātparya, 484 
Tūtģaryatīkā, 63n., 161, 218 n., 229 n., 
2697., 3307., 3377., 338%., 347 n. 
352 7t., 3537., 388 n. E 
Tatparyatikaparifuddht, 307 - 


2397., 243%, 


245 I, 
263 x., 
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Index 


Tee hen traditional transmission from, 

2, P 

Technical, 66, 77, 3o. » 308, 30 

Technical ted diferent ANNE 
invented, 2 ; elastic in Pali Buddhism, 5 

Žējas, 51, 252, 255, 295, 310, 313, 314, 
323) 329, 377 

tejas-atom, 253 

Tejobindu, 28 ». 

Telang, 421, 423 n. 

d ud 247, 248, 254, 258, 267, 269, 

2 
Tetinon » 332, 333 
The Early History of Indian Philosophy, 


2777. 

The History of Navya Nyāya in Bengal, 
310 x. 

Theism, 33» 50, 258 

Theistic, 220, 221, 223 

Theistic systems, 8 

Theragāthā, 83 

Theravada, 83, 112, 113, IIQ, 120, 125, 
150 

Theravādins, 125 

The Rigveda, 15 n., 18, IQA, 20m., 
24 f. 

Therīgāthā, 83 

Théorie des Douze Causes, gon. 

Thilly, Frank, 3 

thina, 100 

thinamiddham, 105 

Thomas, E. J., 847., 155 2. 

Thomas, F. W., 1292. 

Thought-photograph, 241 

Thought-stuff, 241, 242 

Tibetan, 121, 128, 144, 218 

tikta, 313 

Tilak, Bal Gangadhar, ro 

Tilakamatjari, 172 

Time, 311 

tirokita, 257 

Tīrthaūkara, 169, 170, 173 

tiryag:gamana, 329 

tiryaksāmānya, 196 

Traditionary explanations, 65 

Transcendental contact, 341; power, 335 

Transcendent influence, 331 

Translation of Aitareya Aranyaka, 36 n. 

Translation of the Upanisads, 38 n. 

Transmigration, 26, 27, 53, 54) 55» 57, 58 

trasareņu, 323 

trayī, 277 

trikandaka, 922. 

Tripādvibhūtimakānārāyaņa, 28 n. 

Tripura, 38 n. 

Tripurātāpinī, 28 n. 

triputi, 459 

triputipratyaksa, 34311.) 384, 400 

Trigala, 170, 173 

Trisikhibrahmana, 28 x. 

tryanuka, 314: 315, 324, 326 

trsnd, 85 n., 87, 90, 92, 143) 145, 148, 


215 
trsud-vaipulya, gon. 
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trtiya-linga-pardmarsa, 346 
tuccha, 443 
tulājñāna, 458 
Turīyātīta, 28 n. 
lusti, 220 
Tvastr, 21 
āpānvaya, 1191. 
Tanka, 433 
thāpanā, 157 
£hiti, 93 
Tuptīkā, 371 


ubhayanubhaya, 148 

uccheda, 428 

ucchedavāda, 14; 

Udayana, 63, 306, 307, 312.,316%., 329, 
305. 

udaharana, 157, 296, 

Udāna, 83, 108 = 953 

udisina, 197 

udbhava, 2901. 

udbhūtarūfavattva, 290 7t., 303 

udbhūtavriti, 154 

uddhaccakukkuccam, 105 

Udgitha, 36 

udhacca, 100 

Udyotakara, 63, 228%., 2697., 298 x., 
305; 307, 309, 327 2, 328, 330m., 

377.) 342 7., 351, 353 ft., n". 

Uktha, 36 32-1955 

Ulüka, 71, 305 

Umāsvāti, 171, 237, 309 

Unconditional, 321, 322, 465 

Unconditionality, 320 

Universals, 165 

Unmanifested, 275 

upacdrasamadht, 102, 103 
Ipadesa, 128 

upadhdranam, IOI 

pajīvya, 447 

ah. 330 x. 

upalambha, 302 

uģamāna, 294, 297, 302, 304, 308, 333, 
354 355, 391, 412 

upamana fabda, 471 
[pamitabhavapraparcakathd, 172 

upamitt, 492 

upanaya, 185, 296, 350, 353 

upanayana, 157 

Upanisad, 418, 422, 433, 4341 436, 441, 
445, 494; causation in, 173; meaning 
of the word, 38 

Upanisads, 1, 7, 8, 12, 14, 27, 28, 29, 30, 
64, 65; 70, 72, 79, 80, 87, 88, 107, 110, 
III, 125%., 174, 175, 208, 210, 211, 
212, 223, 227, 234, 239, 163 n., 276, 
421, 423: 429, 430, 431, 432, 437, 438, 
442, 447) 479, 490, 493, etc.; accident 
as cause, 78; age of the, 39; Atharva- 
veda, 31; atheistic creeds referred to 
in, 78; circles of philosophy outside of, 
65; composition of, 38; creation in, 
51; desire as cause of re-birth, 56; 
different classes of, 39; doctrine of 
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self, rto; doctrine of transmigration, 
533 duty of a modern interpretor of, 
42; emancipation in, 58ff. ; interpreta- 
tions of, 41; karma-doctrine in, com- 
ed with Buddhistic, 107; ksattriya 

Influence on, 31; matter-combinations 
as cause, 78; matter produced by com- 
pounding, 51; mature as cause, 78; 
names of, according to subjects, 31; 
not a systematic philosophy, 48; place 
in Vedic literature, 28; revival of, 39; 
self as aggregation of categories, 56; 
self as highest truth, 60; self as know- 
ledge, 58; self unchangeable, 60; self 
as unity of moral, gp ycbological and 
physical elements, 56; subtler elements 
in, 51; superior to reason, 41; theory 
of karma, 55; three kinds of birth, 57; 
time as cause, 78; two theories of 
causation, 53 ; vzdyd and avidyd, mean- 
ing of, 111; wise man becomes Brah- 
man, 58; world as field of karma, 56; 
world in, 51; world-soul, 52 

upapatti, 91 

upapadukasattva, 9x n. 

uparati, 490 

upasamanussati, 102 

Ūpaskāra, 282n., 283, 284n., 285 7., 
286 2., 288 n., 290 %., 291 ., 2927., 
293 72., 306, 3147. 

upastha, 333 

upastambha, 329 

upastambhaka, 291 

Upavarsa, 370 

upadana, 85, 87, 90, 92, 274, 453, 468, 
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upādānanisthātyantābhīvapratiyogitva- 
laksaņamithyātvasiddhik, 445 
upādārūpam, 94 
upddht, 181, 347, 348, 352, 390, 450 
Opdngas, 171 
Ūpāsakādašās, 171 
upāšrayas, 173 
upāyāsa, 86 n. 
upekkhā, 103, 106 
ee es 
upeksā, 236, 270, 271 
Uruvēlā, S7 SER 
Usas, 14 
Utpala, 327 x. 
uipatti, 374 
utpdda, 138, 175 
ulpadasthitibhangavarzjam, 146 
utpddasthitibhangavivarjyanata, 150 
ulpreksa, 182 
ulsargasamilt, 199 m. 
uttamāmbhkas, 220 x. 
Uttarddhyayana, 171 
Ūttarādkyayanasūtra, 169, 236 
Uttara Mīmāmsā, 7, 70, 429 
Uttarašailas, 112 
Uttara Samkhya, 217 
Uttānapada, 23 


Uvāsagadasāo, 173 n. 
Uha, 213 

ūrdhva, 199 
ūrdhvatoka, 199 
ūrdhvamtūla, 234 
ūrdhvasāmānya, 197 


Vaibhasika, 116, 117, 161, 168; literature, 
120; notion of time in, 116 
Vaibhāsikas, 113, 114, 115, 119, 120, 
167; their philosophy according to 
Gunaratna, 114 
Vaibhasika Sarvastivadins, their difference 
from other Buddhists, 122 
vaidharmya, 462, 464 
vaikārika ahamkāra, 249, 250 
vaināšika, 257 
Vaipulyasūtras, 125 
vairdgya, 271 
Vaišāli, 173 
Vaisesika, 7, 9, 68, 177, 280, 281, 283, 
285, 289, 290, 3027., 303, 304, 305, 
3147., 327, 328, 332, 337, 338, 339. 
349, 350, 351, 354» 355, 359, 361, 
37972., 385» 394, 493» 4341 440, 462 
Vaisesika sūtras, 68 n., 71, 276, 279, 280, 
281, 282, 284, 285, 291, 301, 303, 305, 
306, 3127., 327 n., 332 2, 355, 359 
vaišvānara ayni, 34 
vaisvdnara ātmā, 424 
vaisamya, 246 
Vaisnava, 8, 21, 287., 70, 77, 221, 420, 
422 
vaitathya, 424 
Vajjiputtakas, 112 
Vajracchedikāsūtra, 125 n. 
Vajrasūcikā, 28 n. 
Validity, 268 2. 
Vallabha, 70, 317 x. 
Vallabha-mata, 429 
Vanavāda, 380 
Varadarāja, 308, 362 x. 
Taraka, 287., 228 
arddhamāna, 63, 173, 30 
Varddkamāna-purāņs SHE 1947. 
Varddhamānendu, 63, 307 
Varuņa, 18 
vas, 263 x. 
Vassilief, 112, 218 2. 
vastu, 176 
vastunastatsamattéko nyathabhavah pari- 
samak tadvisamasattabah Seite 


vastuprativikalpavijitā 
vastuvādi, ci MUR 
nores 114, I17, 120, 124, 128, 
167, 218 ?, 233, 421, 423; soul- 
doctrine criticised by, 117 
Vasubhadra; 1207. 
asumitra, 112, 115, 116, 
Vaskali 45 —” Sega 
Vācaspati, 63, 86 7., 143 ., 161, 212, 
218 z., 219, 221, 222, 223, 224, 225, 
229, 233; 260, 261, 262, 2697., 271x., 
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277, 278, 307, 330%., 337, 338, 340, 
m 351, 352, 355 %., pr. 397 2., i 
419, 421%, 433, 457, » 490; his 
differences with BRR a% e : 

vācika, 108 

vācikakarma, 124 

vācikavtjūaptikarma, 124 

vācyatva, 354 

vāda, 294, 296, 360 

vāggufti, 199 n. 

vaguikalpa, 148 

Vajapyayana, 232 

Vājasaneyi school, 31 

väk, 333 

vākovākya, 276 

vākyadosa, 302 

vākyafrašansā, 302 

Vākyārthamātrkāvrtti, 397 n. 

Vamana, 231 

vānaprastha, 283 

vārttā, 277 

Varittka, 07, 230, 307; 309, 327 1., 3537., 
418, 419 

Varttikakara, 372 

Vārttikakārapāda, 370 

Vārttika-tātparyatīkā, 63 

vāsanā, 73, 128, 1307., 150, 151, 167, 
263, 411 

Vasavadatta, 230 

Vasudeva, 28 n. 

Vāta, 17 

Vatsiputtriya, 112, 117, 119 #.; doctrine 
of soul of, 117 

Vātsyāyana, 63, 120, 167, 186x., 229 m., 
269 1., 277, 278, 280, 294%., 295 7., 
296 n., 2987., 301 7., 304, 307; 
327 7., 350, 351, 353, 3557, 467; 
his distinction of Samkhya and Yoga, 
2287. 

Vātsyāyana bhasya, 63, 297 7., 306, 309 

vàyu, 20, 37, 43» 50, 213, 262, 287, 289, 
290, 295; 321, 323, 324, 328, 329 

vayu-atom, 253 

Vayu purāņa, 306 

vāyu tanmātra, 252 — 

Veda, 397, 422, 436; literature, 429 

vedanā, 85, 90, 92, 94: 95, 97, 127 

vedanākkhandha, 100 

vedaniya, 191, 193 

vedaniya karma, 194 

Vedanta, 1, 7, 20, 29, 30, 41, 42, 48, 50, 
52, 62, 68, 71, 75, 138, 161, 168, 177, 
178, 211, 215%., 235, 237, 238, 239, 
241, 258, 319 7., 341, 343» 371» 402, 
407, 408, 419, 420, 429; 430, 431» 432, 
439, 439» 447» 448, 450, 451) 452, 453: 
454» 455, 459, 401, 406, 408, 470, 471» 
4727., 482, 483, 486, 488, 489, 4925 
ajñāna as the material cause of illusion, 
4533 ajāna and vztlijīāna, 481; 
ajūtāna established by perception and 
inference, 454 ff.; ajrtāna not negation, 
455; anirvdcyavada, 461 ft.; antakka- 
rana and its vrttts, 472; diman, 4745 


ātman Ra 475; ātman as self- 
luminous, 460; Brahman as the adhi- 
sthàna of illusion, 451; cessation of 
illusion as Šādža and mivytti, 488; cit 
not opposed to ajřžāna, 457; conscious- 
ness as illumination, 449; controversy 
of the schools, 406; creation of an 
ilusory object, 487; criticism of the 
Nyaya doctrine of causation, 466; de- 
finition of aj/2na, 452 ff.; definition of 
perception, 473; dialectic, 419, 420, 
461; dialectical arguments, 465; dif- 
ferent kinds of illusion, 487 ; discussions 
with Kumārila and Prabhākara on the 
nature of self-Iuminosity of knowledge, 
459; doctrine of duties, 489; doctrine 
of inference, 473; doctrine of jivasaksi, 
480; dualistic interpretations of, 7o; 
ehajiva doctrine, 477; epistemology of 
Kumārila, 416 ff.; epistemology of 
Prabhākara Mimamsa, 415 ff.; episte- 
mology of the Sautrantika Buddhists, 
408 ff.; examination of the category of 
difference, 462 ff.; existence of the 
objective world, 480; function of vz£z- 
jagna in perception, 481; general ac- 
count of, 70; history of the doctrine of 
maya, 469-470; indefinable character 
of the world-appearance, 461; indefin- 
able nature of ajržāna, 479; literature, 
418 ff; locus and objects of ajñāna, 
457 ff.; māyā and avidyà, 469, 475, 
476; methods of controversy, 407; 
nature of akamkdra, 458, 460; nature 
of antahkaraņa, 460; nature of eman- 
cipation, 491; nature of Zara, 476; 
nature of perception, 483; nature of 
pramā, 482; necessary qualifications, 
489; nirvikalpa perception, 483; 
Nyaya epistemology, 412 ff.; objections 
against the view that world-appearance 
is illusion, 451; drstisrsti doctrine, 478; 
perception of aj#dna in the sleeping 
state, 456; philosophy, 70; pratibimba, 
avaccheda and ufādhi, 475; refutation 
of the Mīmāmsā theory of illusion, 485; 
relation with other systems, 492 ff.; 
relation with Vedic duties, 490; Sam- 
khya epistemology, 414 ff.; self-validity 
of knowledge, 484; Sankara, the Brah- 
ma-sūtras and the Upanisads, 429 ff.; 
similarity not essential for illusion, 452; 
theory of causation, 465 ff.; theory of 
illusion, 486 ff.; theory of perception, 
470ff.; three functions of the subject, 
480; three stages of jīva, 476; views 
on samavaya, 319 t. vivartia and pari- 
nama, 468; vriti and consciousness, 
449, 4505 world-appearance not a sub- 
jective creation, 452; Vogācāra episte- 
mology. 
Vedāntakalpataru, 86 n., 1147. 
Vedāntaparibhāsā, 67, 3181., 419, 460 %., 
484, 4857. 
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Vedāntasāra, 420, 490 n. 

Vedāntasiddkāntamuktāvali, 420 : 

Vedanta sūtras, 70, 71 ; as interpretations 
of Upanisad texts, 70 

Vedāntatattvadīpikā, 420 

Vedāntatīrtha Vanamāli, Prof, 281 s., 


305. 
Vedāntic, 433, 465 
Vedāntins, 257 
Vedāntism, 175, 229, 371, 418 
Vedārthasamgraka, 433 
Vedas, 1, 6, 11, 13» 14, 20, 34, 25, 
40, 67, 69, 186, 208, 209 %., 234, 


morality, 210; influence of, on later 
thought, 10; learnt by hearing, 10; 
monotheistic tendency in, I9; trans- 
migration not developed in, 53 
Vedic, 1, 6, 10, 11, 14, 264, 265, 292, 
396, 404, 436; belief in another world, 
25; belief in punishment of evildoers, 
25; commandments do not depend on 
reason, 29; conception of manas as 
seat of thought, 26; conception of the 
origin of the world, 25; cosmo; ony 
(mythological), 23 ; cosmogony, (philo- 
sophical), 23; creation ymn, 24; 
doctrine of āimax, 25; doctrine that 
soul could be separated, 25; duties, 
different from Upanisads, 29; escha- 
tology, 25; law of karma, 21; moral 
idea, 25; obligatory ceremonies, rr; 
sacrifices and rituals, 11; teaching as 
harma-marga, 19 
Vedic duties, 371, 437, 489, 490, 492; 
for inferior persons, 30 
Vedic gods, 16; contrasted with Greek 
gods, 16 ; contrasted with Purana gods, 
16; have no fixed leader, 18; instru- 
ments of sacrifice, 22 
Vedic hymns, 18, 22, 31; two tendencies, 
6; different from the Upanisads, 31 
Vedic literature, 41, 211, 268 
Vedic mythology, 18n., I9 7, 227., 237., 
257., 267. 
Vedic sacrifices, 271 
Vedic texts, 68, 69, 276, 372, 399 
vega, 286, 316 
vegasamskāra, 291 
Venkata, 222 
Venkatesvara, 423 
Vesāli, 112 
vibhaga, 316 
Vibhajjavadins, 112, II5; schools of, 
115; their notion of time, 115 
Vithanga, 83, 9o n. 
Vibhasa, 1201. 


vibhu, 189, 363 

vibhüti, 272, 424 

Vibratory, 327 

vicāra, 105, 144, 113, 271 

victkicchd, 100, 105 

vicikitsā, 145 

Vicious infinite, 160, 319 si. 

vidhi, 29, 404, 405 

vidhi-vākya, 405 

vidhiviveka, 371 

vidhiyate, 146 

Vidvanmanorafijini, 420 

vidyā, 111, 277, 278, 293, 332 n. 

Vidyābhūgaņa, Dr S. C., 128%., 172, 279, 
309 7t., 350 7., 388x., 427 

Vidyāraņya, 419 

vihdras, 173 

vijānana, 89 

vijntaptt, 94, 124 

vijfiána, 86 n., 90, 9t n., 123, I24, 132, 
143, 146, 409x., 428, 460; determining 
ndmaripa, 91; in relation to skandhas, 
91; meaning of, in Sanskrit works, 86 x. 

Vijūāna Bhiksu, 212, 220, 221, 222, 223, 
225, 226, 229, 2577., 260, 262, 494; 
his differences with Vācaspati, 223 ff. 

Vijtānakāya, 129 

vijānamaya, 60 

vyfidnamaya ātman, 46 

Vijūūnamātrasiddhi, 128 

vijfānaskandha, 124 

Vijfianavada, 86 x., 127, 128, 145, 166, 
167, 302, 417, 421, 429, 465, 493, 494; 
aspects of nothingness, 149; Bodhi- 
sattva doctrine, 150; categories of the 
understanding, 148; consciousness, two 
functions of, 145; doctrine of dkyūna, 
150; doctrine of essencelessness, 147; 
doctrine of illusion (maya), 147; nir- 
vana-doctrine, 151; doctrine of nai- 
ratmya and tathagatagarbha, 149; 
doctrine of Pratityasamutpada, 148; 
doctrine that all things are mental 
creations, 146; its literature, 128 

Vijfianavadin, 113, 127, 128, 147, 167, 

184, 233, 301, 332, 499 7., 415 

Vijiànàmrta bhasya, 220, 223, 239 72, 
243. 

ir 129, 151, 261, 269 

vikaiģalaksaņagrahābhinivešatrati. thāti- 
kābuddhi, 148 inira 

vikalpapratyaya, 4107, 

vikalpita, 409 7. 

vikatha, 19 

vikāra, 232 

vikāritvam, 203 

Vikramāditya, 370 

Uiksepa, 472 


Vimalakirti, 128 
Vimalakīrtinirdešasūtra, 125 2, 
Vimūnavatthu, 83 

Vinaya, 82 

vinaya, 193 
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Vindhyavasin, 218 
Vinitadeva, 152 x., 163 2., 168 
viifidna, 85, 86, 94, 96, 109 
viññānakkhandha, 100 
vipaksa, 186 n., 344 
vipaksa-pratisedha, 186 n. 
vitaksa-vuyāvriti, 344 
vipaksdsativa, Y56 n., 349 
viparita, 193 
viparitakhyati, 337, 384, 385 
viparyaya, 220, 269, 332 "., 337 
viparyyāsā, 140 
tpāka, 171 
viriyasamvara, tot 
Virocana, 46 
virodha, 357 
viruddha, 360 
viruddhakāryopalabdhi, 358 
viruddhavyāptopalabdhi, 358 
visadrfaparindma, 147 
Visibility, 292 
Visuddhimagga, 83, 88, 997., 101 x., 
roa %., 103 fi., I04 7., (05, 100 7., III, 
161 


vilesa, 246, 253, 285, 286, 287, 304, 
3067., 312, 313, 318, 319, 320, 382 

višesaņa, 331, 455 

visesanajndna, 412 

visesaņatāvacchedaka, 339 

vifesaņatāvacchedakatrakāram, 339 

visesanavisesyabhavavagahi, 338 

Visesāvasyakabhāsya, 171, 176 n., 178 n., 


179”. 
vifegyavifesana, 359 
visista, 455 
visistabuddhi, 412 
viststavatšistyajītānam, 339 
Viguddhadvaitavada, 70 
vifva, 424 
Vi$vakarma, 19, 20, 32, 43; 52 
Vi$vanātha, 281, 307, 339 
Visvanātha-vriti, 307 
visaya, 135, 457 
visdda, 243 
Visnu, 18, 39 
Visnupurāņa, 433 
vitakka, 105 
vitandà, 294, 296, 302, 360, 407 
vitarka, 271 
Vitthalesopadhyayi, 420 
Vivaraņabhāvaprakāšikā, 419 
Vivaranaprameya, 457 
Vivaranaprameyasamgraha, 

486 x. 
vivartta, 468, 487 
vivarttavàda, 258, 468 
Vīrastava, 171 n. 
virya, 271 
vīryatāramitā, 127 
Vodhu, 222 
Void, 127 
Voidness, 126, 147, 166 
Vows, 74 
Vrjin, 112 
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Vrsņidašās, 171 n. 

vriti, 146, 268, 269, 3787., 444, 448, 
449. 450. 457) 460, 472, 481, 482, 
493 

erai Atm 455; 458, 481 

vyakti, 298 


vyatireka, 353 

uyatirckavydpti, 346 

vyavaAdra, 148, 171 n., 446 
uyavahdramdtram, 114 
vyavakāranaya, 177, 178 

vyavakārika, 148., 439, 446, 487 
uyavasāya, 302, 343 1. 
vyavasthāpyauyavasthāpakabhāvena, 154 
vyaya, 175 

Vyādi, 333 


dhi, 358 

uydpakanupalabdhi, 358 

vyāpādo, 105 

vyāpāra, iii 

Zyūpti, 160, 186 n., 303, 304, 346, 347) 
348, 354, 3897. 

vyāftigraha, 346, 347 

vydgti-miyama, 353 

uyāģya, 388, 389 

vyāpyatvāsiddha, 361 

Vyasa, 212, 222, 231, 234%. 

Vyāsabhāsya, 215, 229, 231, 232, 233 7., 
235, 230, 237 7+) 2397., 254 n., 256%., 
257 f, 263 n., 206 2., 267 n., 269, . 
273 %., 380 n. 

vyāsajyavrtti, 380 n. 

vyoman, 252, 255 

Vyoma$ekharācārya, 306 

Vyomavatī, 306 

vyühana. 122 


Warren, 88 n., 89 2., QO n., 99 n., 107 nes 
1087., III *. 

Weber, 137., 230 

Welt als Wille und Vorstellung, 40 


Wenzel, 144 

West, 3 

Western, 4, 5 

Western Rajputana, 172 

Whole, 165 

Windisch, 203 x. 

Winternitz, 34, 35%., 39%. 

Woods, Prof., 231, 233 

World-appearance, 441, 442, 443, 446, 
447, 4491 451, 452, 401, 468, 469, 470, 


489, 491 
World-soul, its mythical character, 52 


yajfia, 283 

Yajfiadatta, 176, 290 

Yajur-Veda, 12, 30 

yama, 59, 106, 235, 236, 270 317. 
yamaka, 83, 157 

Yantrikà, 28 n. 

Yašastilaka, 172 
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Yagoda, 173 
Yagomitra, 114, 120, 167 
yatna, 316 
yatharthah pratyayāk, 485 
Yadavacarya, 308 
Yajfiavalkya, 28 z., 3471., 35%» 44» 54 
yana, 54, 1257., 12 
Yoga, 7, 9, 28 n., 39, 68, 74, 75, 78, 80, 
937., 1927., 193, 199, 201, 203, 208, 
215, 217, 220, 221, 222, 223, 226, 
228, 229, 233, 234, 235, 230, 237 
2487., 255, 259, 261, 262, 263, 264, 
265 n., 266, 268, 273, 277; 278, 292, 
293, 301, 303» 3177, 325; 385) 434 
440, 490, 492 ; compilation of the 
sūtras, 229 fi.; different types of, 228; 
its early origin, 227; its meaning, 226; 
its relation with Buddhism, 236 ff.; 
imism in, 76; the school mentioned 
y Alberuni, 233 ff. 
Yogacaryābhūmišāstra, 128 
Yoga compilation, 230 
Yogacūdāmaņi, 28 n. 
Yoga discipline, 235, 237 
Yoga editor, 231, 233 
Yoga ethics, 269 
J0gaJa, 341 
Vogakundali, 28 n., 228 
Yoga meditation, 270, 271 
Yoga philosophy in relation to other Indian 
systems of thought, 203n., 211., 213, 
238x. 
Yoga Psychology, 270 n. 
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Yoga sūtra, 219, 230, 233, 234, 235, 
263 n., 26 

Yoga sūtras, 212, 236, 237, 238, 266 x. 

Yoga system, 77 

Yogafastra, 172, 203 %., 237 

Yogašikhā, 28 n. 

Yogatattva, 28 n., 228 

Yoga Upanisads, 228 

Yogavarttika, 212, 223, 23971., 243 7., 
2457., 254%.) 256 n., 257 2.) 259 ne, 
261 7., 262 n., 263 n., 264 m. 

Yogācāra, 113, 128, 145, 411, 421 

ogānušāsanam, 232 

yogin, 76, 215, 227, 234 ., 256, 266, 
270, 271, 272, 273, 293, 342, 426 

ogyatā, 182, 224, 260, 358, 415 

Jo yo aggima so so dhitmava, 157 

Yudhisthira, 79 

yugmapradesa, 196 

Jugya, 226 

uj, 226 

yuj samādhau, 226, 227 

Jujir yoge, 226, 227 

Yu&tisnehapurani, 3901. 

Yu£tisnehapürani - siddhānta - candrika, 
371 

yutasiddha, 246, 319 

yutasiddhyabhavat, 293 


Zeitschrift der Deutschen Morg. Gesell- 
„schaft, 203 n. 

Zend-Avesta, 39 

Zeus, 18 
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